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ABSTRACT 
THE IMPACT OF COMPLETION OF THE UPPER ROOM’S  
TWO YEAR ACADEMY FOR SPIRITUAL FORMATION   
UPON THE MINISTRY OF ORDAINED PARTICIPANTS   
by  
T. J. Wesley 
A great need exists for effective ministerial “soul care” within the United 
Methodist (UM) Church. Pastors are beset with identity and career stresses and burnout. 
Thousands of persons are looking for spiritual meaning. Upper Room Ministries 
established a Two Year Academy for Spiritual Formation (ASF) with the aim of 
enhancing the Christian faith and the spiritual well-being of pastors and laity. This 
project sought to discover from a sample of thirty ordained UM clergy whether ASF 
nurtured spiritual maturity in the lives of its ordained participants and in what manner it 
affected their lives and ministries. 
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CHAPTER 1 
OVERVIEW OF THE STUDY 
Problem 
The United Methodist Church (UMC) is an institution where John Wesley’s 
consistent call to disciplined “holy living” is no longer consistent but muted. In fact, as 
one commentator notes, mainline American churches, for the most part, have lost many 
of those members who had “strong convictions” and have been left with persons who all 
too often have only a “lukewarm faith” (Cobb 3). The Gallup organization, after 
following both the decline in mainline churches and the impact religious faith has upon 
“individual lives and society as a whole,” recently announced the results of a national 
survey: “six in ten [American] people held the belief that religion on a whole is losing its 
influence on American life” (“Latest Gallup Audit” 4). This reality combines with dire 
statistical projections producing a future that indicates that the UMC is caught up in “a 
sickness unto death” (Cobb 1).  
In 1965, before the Methodist Church united with the Evangelical United  
Brethren (EUB) Church to form the UMC, the combined membership of the two  
churches stood at 11.5 million (“United Methodist Attendance Up” 1). By mid-July 2003, 
after the statistics of annual meetings across the USA had been totaled, the membership 
figures of the UMC stood at 7.9 million, or a loss of 3.6 million members over thirty-
eight years (Astle 2). This ongoing bleeding of membership has not abated in recent 
years. In 1999 the UMC lost 33,841 members (“Lay Membership Loss” 1); in 2000 it lost 
37,000 (“UM Membership Declined” 2); in 2001—perhaps because of the impact of the 
9-11 tragedy—the loss was only 30,642—the lowest in thirty-six years (“US Membership 
Continues Decline” 1). Most recently, in 2002, the loss was 48,646 members 
(“Conference Reports” 1), while the decline in weekly attendance from 2001 to 2002 was 
30, 811 (Astle 2). In this second largest Protestant denomination in America, with 8.33 
million members in 1999, the maximum number of attendees (i.e., those who came to at 
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least one Sunday service during the entire year) was 3.49 million, or 41.9 percent of the 
claimed membership (“Lay Membership Loss” 1). By 2002, with only 7.9 million 
members, the average attendance figure was 2.75 million or 34.8 percent of claimed 
membership (Astle 2). Meanwhile, the attendance per church “has remained unchanged 
over the last several years, at 97” (“UM Membership Declined” 2). Recently the Council 
of Bishops announced another statistic that points to the lack of vitality in the UMC: The 
percentage of UMC congregations in the United States “not receiving at least one 
member on confession of faith” (which includes any baptism) or by “restored status” 
(i.e., the return of a lapsed member) increased from 37.8 percent in 1984 to 40.7 percent 
in 2000 (“Membership Report” 1). 
Along with the decline in members and attendance, total giving “to all general 
funds declined 10%” in 2002, and for 2003 “preliminary data suggest that there will be 
another decline in overall giving” (“Membership Shifts and Declines” 3). Along with this 
thirty-eight year continued decline in lay membership, the number of fully ordained 
UMC clergy, referred to as elders, “also appears to continue to decline” (3). A 
precipitous decline is also found in the number of UM missionaries. Recently, General 
Secretary R. Randy Day, the head of the UMC’s mission agency, the General Board of 
Global Ministries (GBGM), announced that in 2004 “all grants have been cut and no new 
missionaries are to be added” (“Global Ministries Executive” 2). While these statistics 
indicate that the contemporary UM church is seriously ill, as Kenneth J. Collins notes, 
despite the seriousness of this illness of faith and vitality the average practitioner 
“doesn’t know it” (Soul Care 40). 
They do not know it because either these facts are kept from them (which is rarely 
the case) or they choose not to know. They do not care to know because, as William J. 
Abraham points out, many, if not most, members in the UMC have had “next to no 
formation in the faith,” having primarily come into membership “through cultural 
assimilation,” or having received only “minimal help in getting hold of the faith for 
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themselves” (96). A survey of eleven thousand mainline church members in 560 
congregations in the late 1980s concluded, “For most adults, faith is underdeveloped, 
lacking ... the key elements necessary to maturity” (Allen 18). Apparently the mainline 
church has fallen under the spell of the sin of acedia, defined by Urban T. Holmes, III as 
“spiritual boredom, an indifference to matters of religion, or simple laziness” (42).  
The current ecclesial reality where acedia reigns may well have come about 
because pastors “can’t take people where they haven’t personally been” (London). The 
contemporary situation is perhaps best expressed by Eugene H. Peterson: 
The pastors of America have metamorphosed into a company of 
shopkeepers ... preoccupied with shopkeepers’ concerns—how to keep 
customers happy, how to lure customers away from competitors down the 
street, how to package the goods so that the customers will lay out more 
money. (Working 1) 
In following the shopkeeper’s model, pastors can “live for years on the level of the 
‘objective’ church-mediated faith (what ‘we’ believe), without reflecting much on their 
personal history with God, without any heartfelt personal love-involvement with God” 
(Hands and Fehr 54). The acceptance of this hollow shopkeeper’s model has resulted in a 
widespread state of spiritual stupor and sloth in the ministry—a situation typically found 
when “outwardly religious people fail to undertake a spiritual quest to develop their 
interior life” (Collins, Soul Care 114).  
 As a result more and more pastors are suffering from burnout and engaging in 
self-destructive behaviors. In a national survey conducted by Duke Divinity School and 
the University of Chicago, “only 36%” of a statistically reliable sample of 883 mainline 
pastors reported that “they are very satisfied with their overall effectiveness,” while 76 
percent reported they “are either overweight or obese,” and a majority was unsatisfied 
with their spiritual life (“How Pastors Find Their Jobs” 2). One clear sign of burnout is 
increased job dissatisfaction and disgruntlement. Here UM clergy are at the front of the 
line. In a recent statistically reliable national survey of Protestant clergy, Ellison 
Research of Phoenix, Arizona, unveiled the finding that Methodist clergy were the most 
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disgruntled, being “more critical of their churches than pastors in other denomination 
groupings” (“Study Shows Churches” 3).  
 Another sign of deterioration is the increasing number of pastors who are leaving 
the ministry. The number of fully ordained UM clergy (or elders) “has been declining 
since 1997” (“Reports Show Declining Number” 1). More “old-timers” have been opting 
for early retirement causing “an unusually high number” of clergy retirements in the 
1990s (“Not Enough UM Seminarians” 3). Moreover, now, along with the commonly 
repeated claim that 40 percent of new ministers quit the ordained ministry after their first 
five years, “the new issue is the declining number of seminary students entering pastoral 
ministry” as many now forgo ordination and pursue other careers (“Number of 
Probationary Elders” 1). At the same time, many of those choosing ordination “are 
entering specialized ministry instead of parish ministry” (“Clergy Shortage in UMC” 1). 
The impact of this increasing trend is effectively shown by the fact that, while “the 
number of pastoral charges remained constant at about 26,000” over the past fifteen 
years, in 1985—prior to the recent rush of early retirements—821 persons were ordained 
as full elders in the UMC across the USA while in 2000 this number was reduced by 24.4 
percent, to 621 (“Number of Probationary Elders” 1). The General Board of Higher 
Education and Ministry’s (GBHEM) Associate General Secretary for the Section of 
Elders and Local Pastors reported at the Board’s 2002 annual meeting that “we need a 
30-50% increase in M.Div. students in order to meet the needs of the church” (“Board 
Seeks to Turn Around Decline” 2). In light of these and other trends the GBHEM admits 
in its 2002 strategic plan, “The [UMC’s] connectional system is weakening because of 
the lack of a clear sense of mission and vision, coupled with the absence of dynamic 
leadership, program priority, and efficient resource allocation” (2). Now, at this late date, 
apparently even the leadership of the denomination has concluded that the UMC is 
caught up in that “sickness unto death” mentioned earlier and is reporting symptoms that 
clearly indicate a misdirected and an underdeveloped spiritual undergirding of both the 
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church and its ministers. 
A Possible Solution 
 If contemporary American Protestantism in general, and the UMC in particular, is 
going to overcome the sin of acedia, as well as burnout and midlife crises confronting its 
clergy, then the institution must promote the development of a true Christian spirituality 
that can resist the pressures of the world. Clearly, the UMC needs to remember and come 
back in line with St. Paul’s request made in Romans 12:2: 
Don’t let the world around you squeeze you into its own mold, but let God 
remold your minds from within, so that you may prove in practice that the 
plan of God for you is good, that it meets all his demands and moves 
toward the goal of true maturity. (Phillips)  
Coming in line with St. Paul’s request would clearly involve a paradigm shift in 
the way ministry is conducted in the UMC. One component of such a shift would involve 
what Peterson calls “the recovery of ... the original pastor paradigm”—moving the role of 
pastor from “pastor as program director to pastor as spiritual director” (Under the 
Unpredictable Plant 175-76). Interestingly, Norman Shawchuck and Roger Heuser found 
positive outcomes in the “esprit de corps” of both pastor and congregation when the 
church’s lead pastor engaged in following certain “essential spiritual disciplines” (31). 
These spiritual disciplines included “availing oneself to the means of grace, journaling, 
the examination of consciousness, living in a covenant community and under 
accountability, care of the physical body, care of the family, and lifelong learning” (31).  
Another component of such a paradigm shift would entail pastors becoming 
grounded in the Wesleyan spiritual path. The need for such grounding should be obvious: 
“Before leading others, [we] need to be thoroughly grounded in [our] own path” 
(Ackerman 123). Once grounded, pastors would be better able to accomplish the reason for 
being ordained: to preach Christ to all humanity. “[W]arning everyone and teaching 
everyone in all wisdom, so that we may present everyone mature in Christ” (Col. 1:28, 
NRSV).  
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If UM pastors are to become grounded in their own spiritual path, they will need  
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assistance in developing those personal patterns of spirituality and spiritual formation 
that can withstand and overcome the egocentric narcissism that is so prevalent in 
contemporary American culture (both secular and ecclesial). Moreover ordained UM 
seekers will need to find a safe and theologically sound place to receive training in 
spiritual formation without leaving their denomination or their congregation?  
Some claim that the Two Year Academy for Spiritual Formation (ASF), a 
ministry of the Upper Room, is meant to be such a place. The Academy has been in 
existence for twenty years. About half of its graduates have been pastors. It claims to 
foster spiritual growth and renewal in its participants but has never been scientifically 
evaluated. This study explores whether ASF might be a source for the type of paradigm 
shift in pastoral ministry grounded in the classic patterns of Christian spirituality and 
spiritual formation that was discussed earlier in this chapter. This project evaluates the 
effectiveness of ASF in enhancing the spiritual life and Christian maturity of its ordained 
participants by exploring the spiritual and ministerial lives of a group of such 
participants?  
Purpose 
This dissertation sought to discover whether the ASF has nurtured spiritual 
maturity in the lives of its ordained participants and in what manner (if any) the ASF 
experience impacted their ministry.  
Statement of Research Questions 
 Three research questions were addressed in this study. 
Research Question No. 1 
How did pastors describe their spiritual lives and church ministries before they 
entered the Two Year Academy for Spiritual Formation? 
Research Question No. 2 
How did pastors describe their spiritual lives and church ministries after 
completing the Two Year Academy for Spiritual Formation? 
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Research Question No. 3 
What aspects of the Two Year Academy for Spiritual Formation did pastors 
report as impacting the changes they reported? 
Definition of Salient Terms 
For the purposes of this study, the operational definition of the following terms is 
as listed below. 
Spiritual Disciplines 
 Spiritual disciplines are the means by which believers are able to offer their false, 
non-God directed or self-centered selves to God. These disciplines then become the 
means of grace, those channels used by God to extend his grace and love to believers in 
Christ. Spiritual disciplines are the ordinary ways that God enables believers to grow in 
grace and proceed in their ongoing process of Christian maturation and perfection. 
Spiritual Formation  
 Spiritual formation is the process of being formed, conformed, and transformed 
by interaction with the Holy Spirit into the likeness of Christ. Spiritual formation is also 
the process of growing in grace while in the body of Christ in the world (the Church). 
Such formation entails growth, movement, and change. Spiritual formation is similarly 
defined as that dynamic process whereby a believer receives by faith and appropriates by 
commitment, discipline, and action the living Christ into his or her life so that the 
believer’s life will conform to and reflect the living Christ to the world. 
Spirituality 
  Spirituality is the lived quality of a person in relationship to a chosen religious 
ideal. Here, the chosen “religious ideal” is the Holy Trinity—Father, Son and Holy Spirit; 
thus, the term refers to the interior and exterior life of Christian believers. Ideally the 
believers are guided by the Holy Spirit and become incorporated into Christ, thereby 
having loving access to the Father and through such access are capable of extending love 
in relationship to the rest of humanity. 
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Two Year Academy for Spiritual Formation (ASF) 
 The Academy for Spiritual Formation is a forty-day retreat experience held 
quarterly over two years in five day segments. ASF is meant to provide an “in-depth and 
comprehensive experience in spiritual formation” whereby its participants “can open 
their lives to receive God’s love and grace to the end that they increasingly become 
spiritual leaven within the Body of Christ” (Academy 6). The Academy for Spiritual 
Formation is a division of Upper Room Ministries, which itself is a component of the 
General Board of Discipleship of the United Methodist Church. 
Methodology 
The purpose of the study was to explore the impact of the AFS upon participating 
ordained UM clergy and their ministries. This project was a qualitative, exploratory study 
utilizing semi-structured interviews, self-administered questionnaires, and personal 
autobiographical narratives.  
Subjects 
This project studied a sample of thirty ordained UM clergy (full elders). The 
project required that the pastors were serving in local parish ministry when they began 
their Two Year Academy and at the time of their interview. The project also required that 
the pastors were to have completed their Academy at Camp Sumatanga, Alabama, prior 
to July 1997, or at least five years before being interviewed.  
Variables 
The independent variable of this research project was completion of the Two Year 
Academy for Spiritual Formation. The dependent variables of this study were the 
affective, behavioral, and cognitive changes in spiritual well-being, spiritual maturity, 
and ministerial effectiveness as experienced by the sample. Intervening variables that 
might have influenced or helped explain outcomes included age, gender, race, number of 
years in ministry, number of years in a given ministerial appointment, conference, 
jurisdiction, seminary, etc.  
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Instrumentation and Data Collection 
A researcher-designed, semi-structured interview protocol was the primary 
instrument used to measure the effects of completion of the Two Year Academy for 
Spiritual Formation upon the spiritual well-being, spiritual maturity, and ministerial 
effectiveness of the subjects (see Appendix A, pp. 155-59). Two additional instruments 
were used: (1) a narrative spiritual autobiography and (2) a researcher-designed, semi-
structured, self-administered preinterview questionnaire. Prior to the face-to-face, two-
hour interview, the subjects were asked either to complete a short spiritual autobiography 
(see Appendix B, p. 160) or to share their original spiritual autobiography written prior to 
attending ASF as part of the application process with me (see Appendix C, p. 161). The 
subjects were instructed to write about what was happening to them “career-wise, family-
wise, personally and spiritually” and where their “life-walk with God was” when they 
began ASF. This narrative provided a preinterview baseline for evaluating the changes 
engendered by completing the Two Year Academy and for the discovery of potential 
intervening variables.  
Also prior to the interview, the subjects were sent a preinterview researcher-
designed, semi-structured questionnaire consisting of eighteen question sets (see 
Appendix D, pp. 162-65). This questionnaire provided for the collection of demographic 
information used for determining potential intervening variables, and it also provided for 
further baseline information designed to assist in analyzing changes occurring after 
completion of the Two Year Academy and the Academy’s impact on such attitudinal 
change. The preinterview questionnaire contained six interviewer-designed and subject 
self-administered “Life Well-Being” Indices that measured the subjects’ self-perception 
of their well-being on three levels of Life: “Personal Well-Being” (the subjects’ 
relationship with self), “Church Ministerial Well-Being” (the ordained subjects’ 
relationships with others through their occupation), and “Spiritual Well-Being” (the 
subjects’ relationship with God). The questionnaire asked for separate responses in 
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regard to two distinct time periods: Time 1 (immediately prior to when the subject 
attended ASF) and Time 2 (at the time of the study). These indices allowed for an 
overview of well-being and for statistical comparisons of the impact of variables upon 
both the reported attitudes and the reported changes over time. The questionnaire also 
provided the subjects with time for reflection in answering the preinterview 
questionnaire, which is known to help produce better recollection at the time of the face-
to-face interview that occurred shortly thereafter.  
Since I conducted the oral interviews face-to-face, I built in an internal flexibility 
to allow for the exploration of themes that evolved as the interview progressed and for 
the discovery of information rarely uncovered through the use of standardized pen and 
paper questionnaires. I interviewed all subjects and they underwent the same protocol, 
which helped achieve uniformity and quality assurance. The fact that I was a participant 
in a separate Academy meant that I had the ability to understand the participants’ 
“culture.” My participation allowed for a deeper understanding of participant language, 
terminology, and categorization of reality. Following the interview, the subjects were 
also invited to expand upon or clarify any issue that came up during the interview or in 
their subsequent reflections in writing. 
I secured approval for my study from the director of the Two Year Academy for 
Spiritual Formation and from its Advisory Board. They gave me complete freedom to 
conduct my research. Later the director added two caveats: (1) that I give them a copy of 
my dissertation and (2) that if possible I ask the subjects two questions. These questions 
inquired whether the subjects would prefer more direction or a followup program at the 
end of the two-years and whether they would modify the program if they could. I agreed 
to comply with their requests (see question 12-b-2, Appendix A, p. 159 and question 18, 
Appendix D, p. 165). In order to have a complete understanding of the processes 
involved in ASF (as well as for my own continued spiritual formation), I enrolled in 
Academy number sixteen. The team leader and the “theologian” of that Academy set the 
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following limitations upon my study: I was not to interview any participants of Academy 
number sixteen, nor was I to advertise to the other participants the fact that I was 
conducting research upon the Academy. Since the participants of Academy number 
sixteen were outside of my research interests, I had no problem complying with this 
request. 
The subjects were a randomly selected, equal probability sample from all 
ordained UM clergy (full elders) serving in local parish ministry both when they began 
their Two Year Academy and at the time of their interview. The subjects completed their 
Academy at Camp Sumatanga, Alabama, prior to July 1997. All had at least five 
intervening years since completing their Academy experience. The names and addresses 
were provided by the Academy office at the Upper Room in Nashville, Tennessee. The 
director of the Academy sent a letter to all eligible ordained UM elder graduates of the 
Sumatanga Academies within a nine-hundred mile radius of my residence in Jackson, 
Tennessee, in advance of their random selection informing them of the study (see 
Appendix E, p. 166) along with a pre-addressed, stamped postcard allowing the person to 
opt out at this stage as well as to provide updated personal information (see Appendix F, 
p. 167). He subsequently sent a second letter informing the subjects of their selection and 
asking for their cooperation (see Appendix G, p. 168). Also enclosed was a second copy 
of the pre-addressed, stamped opt-out postcard (see Appendix F, p. 167). Following his 
two letters, I sent my initial letter (see Appendix H, p. 169). In my letter I informed the 
selected subjects that I would soon be contacting them by telephone to set up a date and 
time to interview them in their locality and reiterated that if they no longer wished to 
participate in the study or if their eligibility status had changed they should contact me 
immediately. I then arranged the interviews in such a manner so that I could drive to the 
location of several subjects in a given week and then return to my residence in order to 
preach on Sunday in the church I was serving. Two weeks prior to the scheduled face-to-
face interview, I mailed the preinterview packet, composed of my cover-letter (see 
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Appendix I, p. 170), the preinterview questionnaire (see Appendix D, pp. 162-65), the 
relevant spiritual autobiography form (see Appendixes B and C, pp. 160-61), and the 
informed consent form (see Appendix J, pp. 171-72) to each participant.  
The data collection was developed through the written spiritual autobiographies, 
the completed preinterview questionnaires, the face-to-face interview notes and 
audiotapes, and my research journal. The research journal included field notes written 
during the interviews and immediately after completing my contact with each subject. 
These notes included comments upon such things as body language and animation. 
Informed Consent forms were obtained from each subject (see Appendix J, pp. 171-72). 
If the subject was amenable, the interviews were recorded on audiotape for later review 
and, as necessary, transcription.  
Delimitations and Generalizability 
 This study has been delimited to clergy graduates of the Academy held at Camp 
Sumatanga, Alabama. This site has held the largest number of Two Year Academies, has 
had the most stable leadership team continuity, and has the reputation of holding closest 
to the original model for the ASF.  
Because of its qualitative nature, this study can not be replicated in toto. Also due 
to the difference between the other regional Academies and especially because they have 
not had the same team continuity, the ability to generalize to all Academies does have 
limitations. Nevertheless, the interview methodology and the ability to make valid 
observations as to the impact of a given collective educational-spiritual experience upon 
subsequent attitudes and behaviors is useful to future researchers. 
Theological Foundation 
The theological foundation for this study is rooted in the concept of sanctification. 
Sanctification is a biblical term meaning becoming holy or Christlike. Modern 
mainstream Protestant systematic theologians, as well as modern, classic, and patristic 
Roman Catholic and Orthodox theologians, concur that sanctification is a process—the 
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process of being reformed from past antisocial, self-destructive, and sinful behaviors and 
conformed into the likeness of Christ.  Sanctification develops as one continues to grow 
in love of God and love of others. Since sanctification is a growth process involving both 
humanity and God, this process can be examined and evaluated at points along the way. 
In Christian systematic theology, spiritual formation is a subset of the concept of 
sanctification. Christian spiritual formation occurs within the body of believers in Christ 
(the Church) and involves the formation of Christlike character in would-be Christians. 
Spiritual formation involves the receipt of the Faith by faith in the heart, mind, and soul 
of a given believer and the appropriation of a lived faith within a body of believers 
through commitment, discipline, and action. Spiritual formation involves the learning and 
practice of the classic spiritual disciplines developed over the centuries within the body 
of believers. These spiritual disciplines are the ordinary ways by which God enables 
believers to grow in grace. Spiritual formation is also a process that can be examined. 
Therefore, this study is founded upon the assumptions that (1) growth and change are 
part of the processes of spiritual formation and sanctification; (2) observation and 
notation of outward changes in such areas as spiritual well-being and spiritual maturity 
are possible over time; and, (3) reportage of such observations are beneficial to the body 
of Christ, the Church, and its ministries. The concept of sanctification is more fully 
explored in Chapter 2 where special attention is placed upon the concept in light of the 
biblical record, the work of leading Protestant systematic theologians, and the writings of 
John Wesley, the founder of the Methodist movement. 
Context of the Study 
The Two Year Academy for Spiritual Formation provides the following  
rationale for its existence: 
The Academy (a center for specialized learning and experience) 
recognizes that the Holy Spirit is the enabling power in all Christian 
spiritual formation. It is designed to provide a setting for a spiritually 
disciplined community where lay and clergy can open their lives to 
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receive God’s love and grace to the end that they increasingly become 
spiritual leaven within the Body of Christ. (Academy 6) 
The purpose statement for the Two Year Academy reads as follows: 
The purpose of The Academy is to provide an in-depth and comprehensive 
experience in spiritual formation for lay and clergy persons who are 
highly motivated in their sense of call to follow Christ and serve the 
church and the world. The sixteen courses offered over the two year 
period, combined with the recovery of the use of Psalms in worship and 
the ongoing participation in personal and group spiritual guidance, are 
efforts to help prepare persons to live out that call. (Academy 6) 
The Two Year Academy relies on a monastic model, as discovered in reviewing 
ASF’s daily schedule of activities (see Appendix K, p. 173). The forty-day Academy 
emphasizes the following activities: 
1. Definition and development of a personal devotional lifestyle, 
including keeping a “spiritual journal.”  
2. Daily “community prayer times,” with encouragement to further 
develop one’s personal daily prayer life. 
3. Frequent emphases upon silence, meditation, and devotional reading. 
4. Disciplines of the community. 
5. Spiritual guidance given and received by each participant. 
6. Inner healing, content and experiences. (Academy 12) 
ASF also emphasizes spiritual direction. Group spiritual direction is provided 
through the Covenant Group experience. Covenant Groups meet each evening of the forty 
days during the entire two-year experience. Individual spiritual guidance in the form of 
having a personal spiritual director and a spiritual friend is also encouraged. The Academy’s 
“Prospectus” notes that after completion of the third session “each participant will be 
encouraged to begin to receive spiritual guidance from a person of their choice” (12).  
The Academy is also concerned about the need for participants to be 
representatives of Christ in the world and to be servants of all. The Academy 
“Prospectus” (12) reminds all would-be participants of Jesus’ demand that “[w]hoever 
serves me must follow me; and where I am, my servant will also be” (John 12:26, NIV). 
The “Prospectus” then continues: “Servanthood is the [original emphasis] calling of 
every Christian. Therefore, the purpose of the Academy, reflected in all dimensions of its 
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life, is to equip participants for more vital and durable servanthood in the world” (12). 
One of the Academy’s goals is to help people remember that the areas of “Body,”  
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“Mind,” and “Spirit” are intricately related. The Academy’s “Prospectus,” emphasizes 
wholistic spirituality and encourages each participant to develop in all three areas (11). 
As to the area of “Body,” a physical fitness program and guidance for nutritional eating is 
offered each participant. Each participant is asked to get a thorough medical examination 
and then is “encouraged to initiate a personal fitness program for the duration of the 
Academy, determined by one’s medical condition” (11).  
As to the area of “Mind,” each of the Academy sessions features two, one-hour 
didactic segments each day with a set curriculum content presented by a series of adjunct 
faculty persons. The faculty members present their lectures each day in separate periods 
(see Appendix K, p. 173). Assigned reading, “growing out of previous subjects in 
preparation for upcoming courses, or to enhance one’s developing interests,” helps to 
round out the Academy’s emphasis upon the “Mind” (Academy 11). A half-hour period 
of plenary discussion with faculty members also occurs in both the morning and 
afternoon sessions. 
In the area of “Spirit,” the desire is to nurture participants “in the Spirit through 
silence, contemplative opportunities, personal prayer, and corporate worship” (Academy 
11). Additionally, “beginning with the first session, spiritual guidance, including journal 
keeping [is] introduced, and [remains a] continuing discipline for ministry and spiritual 
growth” for the duration of the Academy experience (11).  
The Academy has a well-defined curriculum that occurs over the forty-day 
experience. The following major areas are addressed by specific courses: 
1. The place and use of Scripture in spiritual formation. 
2.  Models/types of spirituality reflected in Christian biography and 
devotional literature. 
3.  Instruction in spiritual disciplines. 
4.  Spirituality, psychology, and inner healing. 
5. Historical framework for spiritual formation. 
6.  The relation of the interior life to the needs of the world 
(servanthood). 
7.  The role of the corporate religious community (the church) in 
spiritual formation. (Academy 7) 
(See Appendixes L and M for a complete description of the curriculum, pp. 174-75). 
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Specific assignments are given throughout the Academy that the participants 
complete during the three-month period between each five-day session. Typical 
assignments between sessions include journaling, maintaining a personal fitness program, 
reading books assigned for both the morning and the afternoon courses, and following up 
on covenant commitments. In the first year, the formal covenant commitment focuses on 
the interior life of the participant. During the second year, the formal covenant 
commitment focuses upon “one’s outward ministry of spiritual formation within the 
Body of Christ as an outgrowth of the sessions” (Academy 15). During both years, the 
Covenant Group is the arena for reflection, encouragement, and enrichment of all 
covenant commitments. All covenants must be written out and approved by the 
Leadership Team  (15). Additionally, each participant completes an accountability audit 
upon arrival at sessions two through eight (see Appendix N, p. 176). 
The Academy model is a serious attempt at true spiritual formation within the 
Christian tradition, one that teaches through involvement. It clearly follows the teaching 
of the classic spiritual disciplines, such as Lectio Divina (formational reading), solitude 
and silence, accountability, prayer, group spiritual direction, individual spiritual 
direction, and corporate worship. The Academy, therefore, provides a structured program 
allowing for the exploration of the impact and effectiveness of such an experience upon 
the lives and ministries of clergy.  
Description of the Project 
This project consists of a qualitative analysis of interviews conducted with thirty 
ordained UM elders who had previously completed a Two Year Academy for Spiritual 
Formation held at Camp Sumatanga, Alabama, at least five years prior to being 
interviewed. The analysis uncovered the impact their participation in the Academy had 
upon their subsequent spiritual lives and ministries. The interviews were carried out over 
a period of four months.  
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Significance 
The motivation to engage in this research emerged as a result of a need within 
both the UMC and Upper Room Ministries (URM). A great need exists for effective 
ministerial “soul care” within the UMC. Pastors need a better way to be nurtured into 
wholeness in the image of Christ than has been found in the mainstream Protestant 
seminary experience. Laypersons need pastors who can lead and motivate them to seek 
out and wash themselves in the healing wells filled with the love that flows from the 
bleeding wounds of Jesus Christ. Christianity must be “experienced” as more than 
building projects, stewardship campaigns, and membership growth. The UMC is a 
denomination in decline. Methodist pastors are beset with identity and career stresses and 
burnout. Thousands of persons are looking for spiritual meaning in a secular, consumer 
society that is becoming more hostile to organized Christianity. Counterfeit spiritualities 
abound and mislead the unwary. Many claim (without scientific validation) that 
engagement in spiritual disciplines, spiritual direction, and the like will enhance 
ministerial effectiveness and well-being. According to the General Secretary of the 
UMC’s General Board of Discipleship (GBOD), Karen Greenwaldt, “teaching spiritual 
disciplines” is viewed as one of “the top priorities of the General Board of Discipleship 
in the next quadrennium” (“Spiritual Disciplines” 2). URM, a component part of GBOD, 
established the ASF to enhance the Christian faith and the spiritual well-being of pastors 
and laity. The actual impact that the ASF had on the lives and ministry of ordained 
participants is important to know. Currently, all that exists are random and 
unsubstantiated reports and opinions. The format of the Academy has not been retooled 
in nearly twenty years.  
 The results of this study are useful to URM as they evaluate their efforts and plan 
for their future. The results can be used to improve policy and effectiveness within both 
the GBOD and the UMC as well. Because this study deals with the impact of a program 
devoted to spiritual formation upon local parish ministry it is also useful for serious 
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students of both spiritual formation and Christian ministry. It allows for discussion of the 
effectiveness of an organized attempt at spiritual formation, and, undoubtedly, it can lead 
to more longitudinal analysis, which would be helpful for researchers, practitioners, 
church-policy makers, and pilgrims on the path who seek to understand and promote the 
process of spiritual formation within the Christian church. 
Overview of the Dissertation 
Chapter 2 of this work establishes the biblical and theological context of the 
significant concept of sanctification for the proposed study and presents relevant 
literature reviews on the issue of ministerial burnout and the term spirituality. The 
research design is presented in Chapter 3. Research findings are reported in Chapter 4. 
The study concludes with an evaluative synopsis and interpretation of the research 
findings, as well as suggestions for further inquiry in Chapter 5. 
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CHAPTER 2 
PRECEDENTS IN THE LITERATURE 
On the Academy 
No other model like the Two Year Academy for Spiritual Formation exists in any 
other American denomination, Protestant or Catholic. No published research work has 
been conducted upon the ASF as of this date. An extensive computer-generated American 
Theological Library Association (ATLA) database search using many different 
descriptors searching for similar research conducted upon programs involved in spiritual 
formation failed to turn up any scientific research. Likewise, direct comparative material 
was not discovered through the use of library resources at Asbury Theological Seminary 
(ATS), Duke Divinity School, and Vanderbilt Divinity School. Transferable research 
findings also were not discovered.  
 Only one descriptive article discussing the ASF exists in the ATLA database 
(Clapper). One narrative nonfiction book discusses the impact of the Academy upon the 
author’s life and provides a description of the environs of Sumatanga and Academy daily 
life, yet it presents no analysis of the Academy experience (R. Benson). No statistical 
analysis of ASF participants has been conducted. This project is also the first study of the 
ASF allowed by the Upper Room.  
A Literature Review of the Term “Spirituality” 
 Jon Alexander noted neither “The New Schaff-Herzog Encyclopedia of Religious 
Knowledge (1912-15)” nor “The Catholic Encyclopedia (1912-15) contain ... articles 
under the title Spirituality” (247). While Christian interest in spirituality in the twentieth 
century came first to the Roman Catholics, such interest really only arose there in the late 
1960s. Alexander demonstrates this fact by noting that “between 1930 and 1964 ... The 
Catholic Periodical Index listed 11 articles under the heading ‘Spirituality’; but from 
1965 to 1976 ... some 146 articles were classified under this heading” (251). In contrast, 
Alexander found that from 1960-1976 only one article was so classified in the United 
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Methodist Periodical Index (255). Indeed, the situation on the Protestant side of the aisle 
led one author, writing in 1979, to bemoan the fact “that there is not one textbook on 
Protestant spirituality”—a fact that he saw was forcing Protestants to turn “to Catholics 
to help them understand the meaning of the term” (Smith 377).  
 Now the situation has reversed.  The problem is no longer scarcity but 
information overload and the need to separate the grain from the tares. The indication is 
that this trend will continue into the near future. Michael Downey reports that studies 
project the largest increase (estimated at 82 percent) in sales of nonfiction books in the 
twenty-first century will be in spirituality (6). Today because of spirituality’s popularity, 
the term has come to connote “different things to diverse people” (McLeod 211). Thus a 
review of the term in the literature is necessary. 
 While the word spiritual was “coined apparently by St. Paul to describe that 
which pertained to the Holy Spirit of God” (Schneiders, “Theology” 257), the word 
spirituality has “not been found earlier than the first part of the fifth century” (Principe 
130). It appears first in an anonymous fifth-century letter where the author wrote advising 
the reader to “act as to advance in spirituality” (Leclercq 280). Thus in its first meaning 
the word was clearly in accord with the Pauline sense of living a life in accord with the 
“Spirit of God” (Principe 130).  
 The twelfth century saw two separate shifts in the meaning of the term. The first 
shift involved using the term spiritualitas in contrast to corporalitas or materialitas so as 
to differentiate an “intellectual creature” from the “non-rational creation” (Schneiders, 
“Theology” 258). Collins contends that this distinction led many monastic writers to 
develop a spirituality that emphasized the ideal of contemplation over social action or 
praxis (“What Is Spirituality” 80). According to Principe, this first change in meaning 
shifted the moral sense of the term found in Paul to “an enigmatic-psychological sense” 
that all too often led those who would be “spiritual” to hold body and matter in disdain 
and to begin to engage in over-zealous ascetic practices (131). The second shift occurred 
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when spiritualitas was contrasted with temporalitas, as in “lords spiritual” as opposed to 
“lords temporal,” delineating juridically whether a given subject came under princely or 
ecclesiastical control. As Principe notes here, the meaning was “far from the original 
Pauline” sense of the term (131).  
 According to Schneiders, the latter, juridical use of the term dominated from the 
thirteenth to the sixteenth centuries (“Theology” 258). Then in the seventeenth century 
the French cognate spiritualité appeared referring to devotional practices and the interior 
life as promoted in the works of Guyon and Fénélon, whose concern had to do with 
aiding souls seeking perfection in this life.  In the attacks that led to Guyon being 
declared a heretic and to Fénélon’s censure, the word spiritualité was used pejoratively 
by leading French authors, such as Bossuet, Saint-Simon, and Voltaire (Principe 132). 
This pejorative, distasteful sense of the word held sway over the eighteenth and 
nineteenth centuries and may even have accounted for the infrequent use of the term  
spirituality until the 1960s.  
 The pejorative association of the term spirituality with suspicious sects is 
considered by Frederick G. McLeod to have led Protestants to use words such as “piety” 
and “devotion” and Catholics to speak of “ascetical and mystical theology” (212). 
Clearly, in the eighteenth and nineteenth centuries, cognates of the word spiritual were 
replaced by the phrase “quest for Christian perfection” or the term “Christian perfection.” 
The latter term became one of the major hallmarks of Wesleyan theology in the 
eighteenth century.  
 The first English language book bearing the title Christian Spirituality was the 
1922 translation of the first volume of Pourrat’s French Catholic work detailing the 
history of spirituality (Principe 134).  In that work Pourrat defines “spirituality” as that 
“part of theology which deals with Christian perfection and the ways that lead to it” (1: 
v). From such a precise definition of spirituality the academic and ecclesial discussion 
has moved to a point in time when “spirituality ... is ... often used with no clear meaning, 
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or with wide and vague significance” (Jones, Wainwright, and Yarnold, xxii).  
 Some authors have essentially equated spirituality with the term “religion” 
(Cousins xiii; see also Hanson, “Spirituality” 46). Others have affirmed that “spirituality 
encompasses all of life” (Conn 9).  Others affirm that spirituality is concerned with “self-
transcendence” and that which gives “meaning to the whole of life” (Schneiders, 
“Theology” 266; “Spirituality” 23). Others link spirituality to experience, affirming that 
“Christian spirituality is the lived experience of Christian belief,... the inner message of 
Christian belief and practice” (McGinn xv). Still others proclaim that “at its heart 
Christian spirituality is the discipline of self-knowledge” (Whitehead and Whitehead 27). 
This plethora of definitions apparently led Schneiders to figuratively throw up her hands 
and conclude that “spirituality has something to do with the unification of life by 
reference to something beyond the individual person” (“Theology” 266).  
 Under such a format Christian spirituality becomes a subset of spirituality. In 
other words, today in academe spirituality without the adjective “Christian” in front of it 
generally will not have any reference either to Christ or the Holy Spirit, thereby 
separating the term from its Christian lineage. If one accepts Gregory McClain’s 
contention that in today’s academic environment  “the most important value is ... 
toleration of all views of reality” (18), then one will not be surprised that, in addition to 
the legitimate study of the religious experience of the other major religious systems of the 
world, some scholars have gone on to incorporate and promote syncretistic theologies 
and diverse non-Christian religious practices and paths as acceptable spiritualities to 
would-be believers in Christ.  
 In light of the above-noted current realities, Principe develops three separate 
levels of the term spirituality:  (1) the lived quality of a person in relationship to “a 
chosen religious ideal”; (2) the “formulation of a teaching about a lived reality” (i.e., 
schools of spirituality); (3) “the study by scholars” of levels (1) and/or (2) above (135-36; 
see also Schneiders, “Spirituality” 17). Since such a plethora of spiritualities exist in 
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today’s world, Christians need to “remain ever vigilant against deceit and illusion ... [for] 
we are disciples of Him who is the truth [and] we stand in opposition to the Father of 
Lies” (Whelan 227). Any Christian educational program that hopes to enhance Christian 
spiritual formation needs to insure that it does not pass on a counterfeit for the real thing 
to Christian seekers, clergy and lay. As “no one will undermine genuine spirituality more 
effectively than those who represent it badly” (216).  
 Christian pastors and spiritual theologians, therefore, need to affirm as “Christian 
spirituality” those forms that develop the Pauline model: a person is pneumatikos 
(spiritual) “who freely and lovingly lives for the Father through Christ in the Spirit” 
(McLeod 212). The goal of true Christian spiritual formation should be about becoming 
increasingly influenced “by the Holy Spirit or Spirit of God incorporating the person into 
Jesus Christ as Head, through whom he or she has access to the Father in a life of faith, 
hope, love and service” (Principe 135). Anything less is non-trinitarian, and by definition 
anything non-trinitarian is non-Christian and is to be avoided by practitioners of the 
Christian faith. 
 As the “Iona Document on Spiritual Formation” makes clear, “Christian 
spirituality always is a Biblical spirituality, informed and inspired by the Biblical 
witness” (Amirtham and Pryor 152). Moreover, “the substantial gift of the Holy Spirit 
establishing a life-giving relationship with God in Christ” (Schneiders, “Theology” 266) 
is found only in “a community in which a disciplined approach to life in the Spirit is 
informed by Scripture study within a community of prayer” (Oden, Requiem 110). 
Annice Callahan underlines the need for anchoring scriptural spiritually within the 
Christian tradition when she warns that “unless we contemplate the Word of God in 
Scripture, tradition and events and unless we allow God to open our hearts in prayer, our 
theology will be the superficial articulation of ideas and opinions” (267).  
 True Christian spirituality then is reconciliatory, incarnational, Scriptural, 
prayerful, costly, self-sacrificial, life-giving, rooted in community, centered around the 
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Eucharist, expressed in service and witness, expectant for God’s surprising initiative, and 
helpful in the unfolding of God’s kingdom and purpose here on earth (Amirtham and 
Pryor 155-57). Hopefully, this form of Christian spirituality, as referenced in ASF’s 
purpose statement as following Christ and serving the church and the world (Academy 6, 
see p. 14), is what is actually being presented to participants in the Two Year Academy. 
Nevertheless, how participants personally define Christian spirituality and implement it 
in their lives and ministries after completing ASF is an important findings of this study. 
A Review of Salient Concepts in the Biblical Record 
 The following subsection reviews some of the biblical concepts that establish the 
theological basis of this study. 
Sanctify—Hagiazõ  
 Numerous passages across the corpus of New Testament literature admonish 
believers in Christ to lead holy lives, to develop holy habits, and to be conformed to the 
image of Christ.1  This call to Christian holiness is especially voiced in Peter’s epistle to 
those Asian Christians “who have been chosen and destined by God the Father and 
sanctified by the Spirit to be obedient to Jesus Christ” (1 Pet. 1:2, NRSV). Peter then 
exhorts these chosen ones: 
Like obedient children, do not be conformed to the desires that you 
formerly had in ignorance. Instead, as he who called you is holy, be holy 
yourselves in all your conduct [emphasis mine]; for it is written, “You 
shall be holy, for I am holy.” (1 Pet. 1:14-16, NRSV) 
Here Peter makes a direct reference to Leviticus 11:44b, which Lancelot C. L. Brenton 
translates from the Greek Septuagint (LXX) as, “You shall be sanctified and you shall be 
holy, for I the Lord Your God am holy” (141). Here sanctification is found in the call to 
be set apart via holy conduct. Peter is establishing that God the Father is calling believers 
to be as God is and to manifest this holiness (being) in the manner in which daily life is 
                                                 
 1For example, Matt 7:12-20, 13:37-43, 19:16-21; Mark 7:20-23; Luke 6:46-49, 11:28; John 
14:23-34; 1 Thess. 4:3-8, 5:21-23; 1 Cor. 3:1-3; 2 Cor. 7:1; Eph. 4:17-20, 22-24, Phil. 2:14-16; Col. 3:9-
10; Heb. 3:12-15; 1 Pet. 1:14-17; 2 Pet. 3-14; Rev. 22:11-15. 
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lived (doing). Holiness is meant to characterize every aspect of the followers’ day-by-day 
conduct. They are to be as God is and to do as God would do. Here, in 1 Peter 1:15 the 
noun anastrophë—“conduct”—places an emphasis on behavior. Holiness is incarnated in 
the moral conduct of the true followers of God. God’s moral character is, therefore, being 
laid out in this text as the basis for Christian ethics (Grudem 80). The inference is that 
being holy is manifested in the outward actions of a believer and that these outward 
actions can be discerned by observant others. The fact that holiness can be outwardly 
manifested is significant for this project as it allows for the fact that spiritual behaviors 
and actions can be observed and reported upon. 
Clearly holiness and sanctification are closely related concepts. Yet one is 
sanctified by God (1 Thess. 5:23), not by one’s own actions. The verb “to sanctify” is 
found to be central to this discussion. The Greek word translated by the NRSV as 
“sanctify” is hagiazõ.  Rudolf Bultmann defines hagiazõ as “to take out of the sphere of 
the profane and place in the sphere of the divine” (Gospel 509). The LXX uses this word 
to indicate dedication to holy use or to set apart for holy use (e.g., Exod. 29:36; 30:29; 
see Brenton 110, 112). Hagios is the related noun translated as holy, sacred, or 
consecrated. Hagiasmos is the related Greek adjective translated as 
sanctification/consecration or sanctifying/consecrating.  
That one is sanctified by God is also found when Jesus calls upon his Father, in 
prayer, to sanctify his followers: 
Sanctify [emphasis mine] them in the truth; your word is truth.... I ask not 
only on behalf of these, but also on behalf of those who will believe in me 
through their word, that they may all be one. As You, Father, are in me 
and I am in You, may they also be in us, so that the world may believe that 
You have sent me.... I in them and You in me, that they may become 
completely one [emphasis mine],... that the love with which You have 
loved me may be in them, and I in them. (John 17:17, 20-21, 23a, 26b, 
NRSV) 
Jesus prays that once sanctified by God, the followers may then “become completely one.” 
The phrase refers to being made completely into one; as in becoming “perfectly united” 
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(Thayer 618) or becoming “wholly and utterly one” (Delling 82). Here it would mean 
being one with God—or, as Paul writes, being “filled with all the fullness of God” (Eph. 
3:19)—so as to embody God in the world as Jesus did. As Andrew T. Lincoln notes in 
referring to Ephesians 3:19, the process of attaining that fullness of God “conveys 
movement toward a goal” (215). This goal of becoming sanctified, perfectly united with or 
attaining the fullness of God is seen by Johannes Schneider as the “ultimate aim of faith, 
knowledge and love” (78). Moreover, the goal of Jesus’ prayer in John 17 is the creation 
of believers who would be so sanctified, so completely holy, so filled with the fullness of 
God that they would be exactly like Jesus—at one with, or in union with, or bonded with 
God while still in the world incarnating the mission of salvation through Christ. Such a 
movement or change in the hearts of a believer would cause a change in the attitude, 
behavior, and action of such a believer, and such a believer would be aware of this change 
in him or herself. Movement towards a goal is also something that is observable over time. 
Being aware of this change and/or movement, a given believer would be able to inform 
others (including researchers) of it as well. If ASF helped move its ordained graduates 
along in this process, then they should be able to inform others of this fact.  
Perfect or Mature—Teleios 
 Another key term in the discussion of sanctification and Christian formation is the 
word “perfect” or “mature.” The Greek word for “perfect” is teleios, which in the LXX is 
used to translate two separate Hebrew words:  (1) sãlëm—meaning to be thoroughly or 
perfectly committed, undivided or “wholly obedient to God’s will” (Delling 72; e.g., 1 
Chron. 28:9; 1 Kings 8:61; 11:4; see Brenton 565, 462, 470) and (2) tâmïm—meaning 
complete, whole, undivided (e.g., Deut. 18:13; see Brenton 256), sound, blameless (e.g., 
Gen. 6:9; Wisd. 9:6; Sir. 44:17; see Brenton 7, A-63, A-113), or unblemished (e.g., Exod. 
12:5; see Brenton 84). The Greek word itself is meant to convey the concept of being 
whole, intact, mature (Delling 77).  
 Teleios is the word used in Matthew: “Be perfect, therefore, as your heavenly 
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Father is perfect” (5:48, NRSV). The word as used in this passage is a command to live 
out the divine nature in one’s life, to be like God in love. In most places in the NRSV, 
however, the English word “mature” is used instead of “perfect” for teleios. Scholars 
consistently affirm that the word should not be considered to refer to “sinless perfection” 
or flawlessness in this life (Delling 77; France 130; Schweizer, Good News 137). The 
Christian paradox involved here was long recognized, as early as John Chrysostom, that 
“the mark of the perfect man is not to reckon himself perfect” (Hawthorne 156). For as 
people approach perfection or as they become more mature in faith, at the same time they 
come to “know they are imperfect and are aware of the need to press on” (Selter and 
Brown 741). Paul points to the dialectical dynamic involved in Christian sanctification, 
perfection, and formation in Philippians 3:12-16 where he first denies being 
τετελειωμαι (perfect/mature) in verse 12 but then includes himself with the teleioi (the 
perfect) in verse 15. 
 In this same passage from Philippians, at verse 13 Paul notes that he is 
επεκτεινóμενος—“striving” (NRSV), “straining” (NIV), “stretching” (A. Marshall 576) 
toward what lies ahead: that goal of oneness with Christ. This graphic 
participle, επεκτεινóμενος, chosen from the Greek sports arena, helps to form a word 
picture of the type of “ceaseless personal exertion, the intensity of the desire of the 
Christian participant in the contest if he is to achieve the hoped for goal” (Hawthorne 
153). The true Christian seeker then finds oneself “in constant movement which realizes 
that it is never at the goal but which is always working ahead (Phil. 3: 9, 14)” (Bultmann, 
“θανατσς” 20). Hawthorne contends Paul uses a sort of “loving, almost whimsical, 
irony” when in verse 15, after explaining that Christian perfection consists of a constant 
striving for perfection, he includes himself among the self-proclaimed perfect or mature 
(156). 
 While Hawthorne points out that the word διωκω (diõkõ) “press on” (NRSV; 
NIV)— “focuses on the necessity of constantly striving for the goal” (154), Bultmann 
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affirms it stresses the dialectical “not yet” of the Christian life of faith (Theology 1: 322). 
For Bultmann the dialectic is one where the individual Christian’s “forgotten past is 
always present in the sense of being overcome” (“πιστευω” 222). For, as Suzanne de 
Dietrich notes, “Does not Christian experience tell us that the closer we come to Christ, 
the more we discover ourselves to be sinners, the more we have to rely on his grace?” 
(75). This is the dialectical nature of Christian perfection—the tension between the  
“already” one has attained and the “not yet” fully attained. “Not yet to the degree that the 
surrender of the old being is a surrender of the self-assurance which thinks it can control 
its own existence” (Bultmann, “πιστευω” 222). A surrender of the self-assurance that 
places importance in claiming titles such as “perfectly mature,” “perfectly holy,” or 
“completely sanctified holy” while still residing in this perishable existence prior to 
meeting Christ face-to-face on the other side of the veil of death on the last day. “‘Not 
yet’ in relation to the man concerning whom no κατειληφεναι2 can be asserted in his 
historical existence, but ‘Already’ to the degree that καταλημφθηναι υπò Χριστσς  
Ιησος3 applies to him” (222). Hence, the conclusion is reached that “the only true 
maturity is to strive after fuller maturity” (Michael 165).  
 In Hebrews the author makes note of the ongoing needs of striving believers when 
he writes, “But solid food is for the mature [emphasis mine], for those who have their 
faculties trained by practice [emphasis mine] to distinguish good from evil” (5:14, RSV).  
Here teleiön translated as ‘’mature” rather than “perfect.” Those who are mature are  
noted as those who have trained their faculties—aisthëtëria. According to Donald 
Guthrie, this passage indicates that spiritual maturity comes neither from “isolated 
events” nor from a one-time experience but rather through “the steady application of 
                                                 
 2 Infinitive form, here with a contextual meaning of “claim of achievement”—translation mine. 
See also Philippians 3:13 where the word is translated as “to have laid hold” (A. Marshall 576); “made it 
my own” (NRSV); or “have taken hold of” (NIV). 
 3Passive infinitive form, here with a contextual meaning that “he has been seized or taken over by 
Christ Jesus”—translation mine. See also Philippians 3:12 where the phrase is translated as “was laid hold 
of by Christ Jesus” (A. Marshall 576); “Christ Jesus made me his own” (NRSV); or “Christ Jesus took hold 
of me” (NIV). 
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spiritual discipline” (136). Here in verse fourteen, the Greek word γεγυμνασμενα—
alternatively translated as “have been trained” (NRSV), “have trained” (NIV), or “having 
been exercised” (A. Marshall 634)—is combined with the phrase δια  την  εξιν [dia tën 
hexin], which Lane (131) affirms is properly translated in the active sense as a process by 
such phrases as “by practice” (NRSV), “by long use” (NEB), “by constant use” (NIV), or 
“by habit” (Guthrie 136). The resulting combination is a phrase underlining that spiritual 
maturity is acquired over time. Such a phrase affirms that the author of Hebrews is 
speaking of an ongoing process of spiritual maturation and discernment (i.e., the ability 
to “distinguish good from evil”). This passage underlines the need for the Church to 
provide serious training and instruction in the spiritually formative arts for those who are 
on the way of Christ.  
 By providing such a program of serious training and instruction in the spiritually 
formative arts the two-year long ASF program hopes to fill the deep void left by weak 
adolescent attempts at Protestant catechesis or confirmation and a lack of contemporary 
Protestant seminary training in the spiritual arts of discernment and discipline. How well 
this has been achieved in the ordained UM pastors who completed the two year program 
was the focus of this project. 
Spiritual—Pneumatikos 
 Given that no existant Greek text prior to the writings of St. Paul contains the 
word pneumatikos, scholars affirm that the word was first coined by St. Paul (e.g., 
Schneiders, “Theology” 257; see also Kleinknecht 338, 357). In Pauline theology, the 
Greek noun pneuma (spirit) is contrasted with sarx (flesh). Schneiders claims the 
adjective pneumatikos (spiritual) was used by Paul to describe “any reality (Charisms, 
blessings, hymns, etc.) that was under the influence of the Holy Spirit” (“Spirituality” 
20). The more abstract term spirituality was never used by Paul.  
 In 1 Corinthians 2:14-3:1, Paul proposes three categories of humanity.  First, in 
2:14-15, Paul distinguishes the pneumatikos (the spiritual person who lives in accord 
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with the Spirit) from the psychikos (the unaware natural person). Then in 3:1 Paul sets up 
a third category that sits in between the other two: “infants in Christ” or sarkinos —
“people of the flesh” (NRSV)—who showed by their contentiousness (3:3) that they were 
not living in accord with the Spirit but were still existing as self-referencing beings. 
Earlier in 1 Corinthians 2:12 Paul notes that the “Spirit that is from God” is given so that 
the recipient “may understand the gifts bestowed on us by God” (NRSV). The spiritual 
person then is one who has been gifted by God through the Spirit with “the mind of 
Christ” (2:16), thereby granting one the ability to “discern all things” (2:15, NRSV). 
Eduard Schweizer affirms, “The Spirit reveals to the believer God’s saving work in 
Christ and makes possible his understanding and reasonable acceptance thereof” 
(“πνευμα” 436). Without the revelation of the Spirit, one does not understand or accept 
truth and instead continues to exist solely to serve and gratify base (or fleshly) desires. 
 To this point it remains unknown whether the two-year ASF experience has 
helped move its graduates from being “people of the flesh” while still in the Church (like 
those sarkinos Paul found in the Corinthian church) towards becoming more truly 
spiritual persons living in accord with the Holy Spirit, or whether some graduates have 
continued to exhibit, or slipped back into, behaviors of “natural,” or “unaware persons,” 
or “infants in Christ”? Uncovering what really happened to the UM pastors interviewed 
was revealed in this project. 
The Process of Spiritual Formation 
 The understanding of an ongoing process of spiritual formation is found in 2 Peter 
3:14, 18a: “Therefore, beloved [RSV; Reicke]... be zealous [RSV], [or] strive 
[Bauckham; Reicke], [or] make the effort [Kelly] to be found without spot or blemish 
[RSV; Bauckham; Reicke; Kelly] in his sight, at peace [Bauckham; Kelly], [or] before 
him in peace [Reicke], [or] by him ... at peace [RSV].... But grow [RSV; Bauckham; 
Kelly] [or] increase [Reicke] in the grace and knowledge of our Lord and Savior Jesus 
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Christ [RSV; Bauckham; Reicke; Kelly].” Regardless of one’s choice of translation on 
other matters, when it comes to considering growth in grace, as exemplified by the  
variety of translations used in the above passage, it is presented as an ongoing concept—a 
process.  As Richard J. Bauckham contends, this concept speaks of the need for progress in 
the Christian life, for development over the course of life (337-38). Here spoudazein—
zealousness—implies a striving on the part of the believer to enter into relationship with 
God and to be as Christ would be in relationship to others. A striving to achieve that state 
of oneness with Christ. which Paul describes as one where “it is no longer I who live, but it 
is Christ who lives in me” (Gal. 2:20a, NRSV). A state of oneness where those who have 
been “touched by God enter into communion with him without ever losing their own 
identities’ (Longenecker 93), but at the same time the controlling factor directing their lives 
is no longer their self-interested human egos but the Christ that “lives in me” (Gal. 2:20a). 
 The fact that the road of sanctification is a process is also found when Scripture 
makes note of the possibilities of backsliding and falling away. Paul writes in 1 
Corinthians 10:12, “So if you think you are standing, watch out that you do not fall” 
(NRSV). Writing on this passage, Charles Kingsley Barrett comments, “Moment by 
moment, the Christian faith is lived by faith only, without any human guarantee” (228). 
For, as Paul says, if one publicly engages in “the very things that I once tore down,” then 
such behaviors “demonstrate that I am a transgressor” rather than a true follower of 
Christ (Gal. 2:18, NRSV). The author of Hebrews makes the same point: 
Take care, brethren, lest there be in any of you an evil, unbelieving heart, 
leading you to fall away [emphasis mine] from the living God.  But exhort 
one another every day, as long as it is called “today,” that none of you 
may be hardened by the deceitfulness of sin.  For we share in Christ, if 
only we hold our first confidence firm to the end, while it is said, “Today, 
when you hear his voice, do not harden your hearts as in the rebellion.” 
(3:12-15, RSV )  
Here the author makes note that “any” individual might be led to “fall away”—apostënai 
(the root word of apostasy)—through unbelief. The author then advises the believers in 
Christ to overcome the possibility of falling away through unbelief by “exhort[ing] one 
Wesley  34 
 
 
another” daily. Here believers in Christ are exhorted to overcome temptation and evil 
through true Christian fellowship—as found in regular mutual encouragement and 
accountability (Bruce 100). For this reason Wesley created his bands and classes for 
those who would be Methodists to help believers “hold ... firm to the end” (Heb. 3:14). 
 The biblical record is likewise clear that one cannot become spiritually formed 
outside of the Christian community; for the community exists so as to aid others who 
seek to remain on the way of Christ.  As John writes, “[B]ut if we walk in the light, as he 
is in the light, we have fellowship with one another, and the blood of Jesus his Son 
cleanses us from all sin” (1 John 1:7, RSV). To live in that light is to “come into God’s 
sphere” (I. Marshall 111) or to be within God’s “divine mode of being” (Kittel 247). 
“Walking”—peripatein (pursuing a way of life [being] and action [doing])—is an 
ongoing continuous activity. It indicates the way one conducts one’s life (Grayston 48). 
The call here is to “a conscious and sustained endeavor to live a life in conformity with 
the Revelation of God” (Brooke 15). For when walking in God’s light, one is walking in 
holiness, cleansed (kataharizein) from sin (Conzelmann 354-55).  
 This project examined how the process of spiritual formation was worked out in 
the lives and ministries of the subjects interviewed. This study revealed that this process 
is in constant flux and involves an ongoing conscious and sustained effort by UM 
pastors, not only after their graduation from seminary and their ordination but also after 
completing the two year ASF program. 
Formation—Mörphösis 
 Paul speaks of the process of Christian formation in Galatians 4:19, where he 
writes, “My little children, with whom I am again in travail  [i.e., suffering birth pains] 
until Christ be formed [emphasis mine] in you!” (RSV). Scholars point out the Greek 
word used here for formed, morphousthai, originally was used to describe the process of 
birth wherein a human embryo is transformed into an infant (Behm 753; Braumann 708). 
The origination of the word chosen here by Paul seems to indicate that this 
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transformation comes about from the condition of inward growth. Yet, as the use of the 
passive tense indicates, the source of this powerful change is from God.  
 A cognate of morphë (form) and mörphösis (formation) is used by Paul in 2 
Corinthians 3:18: “And we all, with unveiled face, beholding the glory of the Lord, are 
being changed [metamorphoumetha] into his likeness [eikön] from one degree of glory to 
another [emphasis mine]; for this comes from the Lord who is the Spirit” (RSV). Here 
the present tense of the verb is used, metamorphoumetha, indicating “being changed.” 
The use of this term also underlines the continuous process of spiritual transformation 
(Kruse 100). This process of being changed into Christ’s eikön  (his likeness) involves 
becoming a living embodiment of Christ: “a re-attainment of the divine likeness of man 
at creation” (Behm 758). Here glory refers to the essential nature of Christ. By beholding, 
by centering one’s being on the essential nature (doxa) of Christ, a human being has the 
opportunity of being transformed (metamorphoumetha) from one’s original, human 
nature into a different, divine nature. Clearly, such transformation is a “process which is 
progressively worked out in the righteous ... not an autonomous, immanent, mystical 
event” (Behm 758-59). Notably, Kittel affirms that “though other words are used the 
view is almost completely identical” in both John 17 (as discussed above) and 2 
Corinthians 3 (251). From this Scriptural wisdom one can discern that Christian 
formation is both a transformative process whereby believers are transformed into 
Christ’s likeness and a process of cooperation between God and individual human beings 
(Brunner 298). How such Christian formation was accomplished in the lives of UMC 
pastors is the subject of this project. 
Practices—Spiritual Disciplines—Means of Grace 
 The process of Christian formation does involve engaging in certain practices, 
which today are called spiritual disciplines. The Scripture gives evidence of what these 
practices are.  Jesus enjoins those who would be his disciples to engage in the sacraments 
of baptism (Matt. 28:19b) and communion (Luke 22:19; 1 Cor. 11:23-25), as well as 
Wesley  36 
 
 
teaching others all that he has commanded of those who would follow him (Matt. 
28:20a). Therefore, the reading, studying, and teaching of the written Word is of great 
importance for “[a]ll scripture is inspired by God and is useful [RSV=profitable] for 
teaching, for reproof, for correction, and for training in righteousness, so that everyone 
who belongs to God may be proficient [RSV=complete], equipped for every good work” 
(2 Tim. 3:16-17, NRSV). 
 Likewise the practice of prayer is an essential part of being at one with Christ. 
Scriptural passages abound that stress the importance of prayer. Among the two  most 
succinct verses are (1) the two-word command: “pray constantly” (1 Thess. 5:17, RSV) 
and (2) “And he told them a parable, to the effect that they ought always to pray and not 
lose heart” (Luke 18:1, RSV). The call to consistence and perseverance in prayer along 
with a notation of not to become discouraged, as found in Luke 18:1, is also a call to 
abandon oneself to God. Moreover, abandoning oneself to God is affirmed by classic 
Christian writers on spirituality as a primary way that one comes to live in a state of 
constant prayer and communion with God (e.g., Cassian; Caussade; Herman of Lorraine; 
Muto and van Kaam). 
 In addition to such acts of piety, the Bible gives evidence of what John Wesley 
would later call “prudential means” of grace or “works of mercy.” “Religion that is pure 
and undefiled before God, the Father is this: to care for orphans and widows in their 
distress, and to keep oneself unstained from the world” (Jas. 1:27, NRSV).  Such “works 
of mercy” are also clearly found in Jesus’ command that his followers personally and 
physically comfort the “least of these” by providing food to the hungry, drink to the 
thirsty, welcome to the stranger, clothing to the naked, and visitation to the sick and 
imprisoned (Matt. 25:31-46). 
 In essence, then, these practices or disciplines are (1) the love of God (abiding in 
the “Word,” living life as an outgrowth of prayer and abandonment to God in love) and 
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(2) the love of others through acts of self-sacrificing service. Jesus uniquely put these 
points together in his life and ministry, as shown in the following passage:  
And ... a lawyer, asked him a question... “Teacher, which is the great 
commandment in the law?” And [Jesus] said to him, “You shall love the 
Lord your God with all your heart, and with all your soul, and with all 
your mind. This is the great and first commandment.  And a second is like 
it, You shall love your neighbor as yourself. On these two commandments 
depend all the law and the prophets.” (Matt 22:35-40, RSV; see also Mark 
12: 28-31; Luke 10:25-38) 
 When believers abandon ourselves to God’s will and follow the commandments 
of Jesus, then believers will be known and discerned for who they claim to be: disciples 
of Christ. As Jesus says, “By this everyone will know that you are my disciples, if you 
have love for one another” (John 13:35, NRSV). Collectively the scriptural passages 
reviewed here under the subheading of “practices” all come together to point to this same 
conclusion: the need for holiness of being and doing, which John Wesley calls “practical 
holiness” (Explanatory Notes 616).  
 In conclusion, the above review of salient New Testament passages provides a 
consistent theme that sanctification is a process and that spiritual formation involves 
development over time through the use of spiritual practices or disciplines. This project 
was able to unpack how UMC pastoral graduates of ASF engaged (or failed to engage) in 
spiritual disciplines, as well as how the process of spiritual formation developed in their 
lives over time, and how their ASF experience impacted their personal and ministerial 
lives and their relationship with God. 
A Literature Review of “Sanctification” in Systematic Theological Reflection 
Friedrich Schleiermacher affirms that “retention of the term ‘sanctification’ is 
justified because it is scriptural” (505). He then notes that the ability to understand this 
term turns on the “rather indefinite concept of the holy,” which itself is a concept with 
“divergent interpretations and usages” (505). After showing that sanctification means 
“becoming holy” or “a striving for holiness,” Schleiermacher reasons that “if the meaning 
were being holy, it would imply that a complete transformation had occurred” (506). 
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Therefore, he concludes that sanctification is “understood to be progressive” (506). 
Karl Barth became concerned with a possible misconstrued relationship between 
sanctification and works righteousness. Barth came to believe that a false sense of 
personal activism might creep into an average Christian who would not recognize that the 
beginning and continuance of the sanctification of a human being is due to the work of 
the triune God (Mueller 134). On the other hand, Barth feared that if one overstresses the 
role of God in the process, then humanity’s need to respond through active discipleship 
might become neglected and a person could thereby easily fall into the heresy of 
quietism. Therefore, Barth came to stress sanctification as a both/and, namely a combined 
interaction of the human creature and the divine Creator (E. Busch 176).  
Significantly Barth stresses no calling or sanctification can come or exist outside 
of the Christian community (511-13). Moreover, Barth contends, “Real sanctification 
never occurs without our awareness that it is lacking” (qtd. in Balthasar 102). In other 
words when persons realize that they are approaching sanctification, they also realize that 
they do not yet have it. While a person can touch it, feel it, experience it, no end state to 
sanctification exists because it is ever changing. Barth rejects the idea that God would 
ever zap any human being in a moment so as to entirely sanctify such a human being holy 
in a single instant, for such an action would mean the end state has been met while such a 
human being yet lives and breathes and that would allow such a human being to remain 
spiritually static for the rest of their earthly lives. Therefore, Barth stresses the necessity 
of living in response to Christ’s summons to be a self-denying witness of God’s love to 
the world as long as we are in the world (521-600).  
A practical example of Barth’s concern is found in John Wesley’s dealings  
with Thomas Maxfield and George Bell in 1762-1763, when he threw them out of the 
Connection due to their promulgation of their misunderstanding of sanctification. They 
believed sanctification could be and was instantaneously attained by simply affirming it. 
Wesley clearly rejected any such notion in a letter written to Maxwell on 1 November 1762: 
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I dislike your supposing man ... can be absolutely perfect;... that he   
... cannot fall from it;... your ... depreciating justification,... the appearance  
of pride,... the appearance of enthusiasm, overvaluing feelings,... and 
undervaluing reason,... your littleness of love,... your want of meekness,... 
your bigotry and narrowness of spirit, extolling yourselves rather than 
God,... your affirming people will be justified or sanctified just now;... the 
bidding them [to] say, “I believe”; [and] the bitterly condemning [of] any 
that oppose. (Works 3: 119-21) 
Emil Brunner likewise finds that the scriptural emphasis is not on a unique act but 
upon a gradual growth process involving both humanity and God. Sanctification, 
according to Brunner, is “not to be thought of as a unique event” but instead “refers to the 
manner in which gradually, step by step, by those processes of growth characteristic of 
all things, a sinful, unsanctified man grows into a sanctified man” (291). The Christian 
believer, therefore, “has yet to become what he already is” (291). In other words, Brunner 
affirms that while the “sinner who is indeed justified as a sinner,” the same justified 
sinner “must yet empirically become that which God already sees him to be” (292).  
Brunner notes that the most saintly type of person, “who are so lifted by God’s 
Holy Spirit that their holiness is visible to everyone,” are the very type of person “who 
perceives with an exceptional clarity the infinite distance that still separates him from his 
goal” (293). Brunner, in accord with Barth, concludes a “true saint” would be one who 
“seeks to give expression to his unity with God in an outpouring of loving service to his 
fellow men” (293).  Sanctification is found as one continues to grow in love—love of 
God and love of others. “Perfect love of God ... become[s the] perfect desire to share the 
lot of one’s fellow men” (293).  
For Brunner sanctification consists “primarily in conversion in the double sense ... 
in turning away from our previous life, and in turning to the way of Christ” (298). In 
other words, “the ‘old leaven’ must be purged out that we may be a ‘new lump’ (1 Cor 
5:7)” (298-99). Sanctification, therefore, “consists in following His steps,... the concept 
of imitatio Christi” (299). The problem, Brunner clearly sees, is that sanctification is 
“principally threatened by two misunderstandings: those of moralism and quietism” 
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(300). Moralism leads to legalism and quietism to lack of relational love of neighbor 
(300-02). The struggle to maintain a balance between these extremes has been the master  
game of the Christian life throughout Christian history. 
Paul Tillich reasons that sanctification is “synonymous with life process under the 
impact of the Spirit” (3: 229). Tillich points out that the error in seventeenth century 
Lutheranism was that it downplayed the concept of “progressive sanctification,” 
replacing it with a greater “emphasis on the paradoxical character of the Christian life” 
(3: 231). He points out that Pietism arose in opposition to Lutheran scholastic orthodoxy. 
In the following century, Pietism came to have a major influence upon the Wesley 
brothers and their evangelical, revivalistic followers. Tillich notes that Calvinism affirms 
that “progressive sanctification is the aim of life” and that evangelicals and Pietists, as 
well as Calvinists, place a high value on discipline “as a tool in the process” (3: 230- 31). 
Tillich points out that Pietists additionally place value upon experiences and immediacy 
(3: 239). Tillich posits that the life of a Christian always remains on an “up-and-down 
course—but in spite of its mutable character it contains a movement toward maturity” (3: 
237). The bottom line for Tillich is that “sanctification is [a] process” (2: 179). 
 Thomas C. Oden affirms that sanctification “consists in the gradual triumph of the 
new nature implanted in regeneration over evil that still remains after the heart is 
renewed” (Life 213). In his review of Cassian and Wesley, Oden notes, “Most who have 
experienced justifying grace find that the roots of pride and idolatry and anger have not 
been destroyed, but that they are being called upon to continue to struggle with the 
vestiges of sin” (223). Oden concurs with Millard J. Erickson, who earlier affirms that 
sanctification is “the continued transformation of moral and spiritual character so that the 
life of the believer actually comes to mirror the standing which he or she already has in 
God’s sight” (875). Oden argues that the key is love and that while “love may be perfectly 
enabled by grace at any moment, it is always capable of being further perfected” (Life 
237). Oden affirms the biblical record conclusively establishes “that there is no perfection 
Wesley  41 
 
 
that does not admit of continual increase” (237). 
Other contemporary Methodists, who often disagree on other issues, seem to 
come together and affirm that sanctification is always a becoming and never an arrival. 
Lovett C. Weems , Jr. writes that sanctification is “more a  process, involving time” (61). 
Maxie Dunnam maintains, “Sanctification is not static” (44). Geoffrey Wainwright states, 
“Sanctification was in fact the continuing work of God in the believer” (423). In a more 
formal, juridical conclusion, the 1976 General Conference of the UMC approved the 
following statement: If Wesley were living and “writing today, he would probably place 
even more emphasis on sanctification as a gradual work of grace characterized by many 
experiences that keep conversion contemporary” (Kinghorn 112).  
 Good Methodists always look to the thought and practice of their founder, John 
Wesley, who, as Thomas Langford affirms, was above all a “practical” theologian (1). 
Being practical, Wesley was seriously concerned about the lives and futures of the 
members of his flock. Indeed, practical “spiritual formation concerns were central in the 
life of Wesley and in early Methodism” (Harper, “John Wesley” 93). The importance of 
ongoing formation for the would-be Methodist Christian is succinctly pointed out by 
Wesley: 
There is no such height or strength of holiness as it is impossible to  
fall from. (Works, 11: 426)  All who expect to be sanctified at all, expect to 
be sanctified by faith. But meantime, they know that faith will not be given 
but to them that obey [emphasis mine]. Remotely, therefore the blessing 
depends on our works, although immediately, on simple faith. (Works 12: 
205) 
Accordingly, Wesley stressed the need for engaging in practices that encouraged the 
living of a holy life because, as he put it, “the heart even of a believer is not wholly 
purified when he is justified.... But as long as he continues to watch and pray, [nothing] 
can prevail against him” (Works 7: 341). For Wesley this continuing to watch and pray 
involved a daily and lifelong process of conforming oneself to God’s will and through 
God’s grace being renewed in the image of Christ within oneself, thereby moving ever 
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closer toward becoming “perfectly one” with Christ (John 17:23, RSV). 
 Wesley wanted those who would be called Methodists to grow in grace through 
daily engaging in what he affirmed were the means of grace ordained by God. Wesley 
affirmed two basic forms of the means of grace:  (1) the instituted means of grace (which 
he also referred to as works of piety)—public and private prayer, daily devotional or 
meditational reading of Scripture, regular partaking in the Eucharist, fasting, and 
Christian “conferencing” or confession through participation in what is today called 
accountability groups or seeking guidance from a spiritual director and (2) the prudential 
means of grace (also referred to by Wesley as works of mercy), which were organized 
around the principles of “doing no harm, doing good, and attending upon all the 
ordinances of God,” the latter being the corporate expressions of the instituted means 
(Harper, Devotional Life 19, 65).  Wesley further subdivided doing good into three parts: 
(1) doing good “to the bodies of others” by providing food, clothing, shelter to those in 
need and visiting the sick and prisoners and so forth; (2) doing good “to the souls of 
others” by engaging in acts of evangelism and disciple making; and, (3) doing good 
“especially to those who are of the household of faith” so that the Christian community 
would “sustain right attitudes and actions as a witness before the world at large” 
(Workbook 148-49; see also Outler 2: 166).  
 Wesley affirms that disciplined acts of repentance are indispensably necessary if 
anyone is to move toward being perfected in love. and insists that “the oracles of God 
teach that man should repent, believe, obey. He that treats of faith and leaves out 
repentance, or does not enjoin practical holiness to believers, does not ... preach Christ” 
(Explanatory Notes 616).  
 The problem of claiming entire perfection in this life and ceasing to grow is a 
problem with which Wesley was confronted during his lifetime: 
The faith of a babe in Christ is weak, generally mingled with doubts or 
fears,... fear that he shall not endure to the end. And if, in order to perfect 
those perplexing doubts ... he catches hold of the opinion that a true 
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believer cannot make shipwreck of the faith, experience will sooner or 
later show that it is merely the staff of a broken reed. (Works 6: 488-89) 
Wesley, likewise, affirms, “‘Absolute and infallible perfection?’ I never contended of it. 
‘Sinless Perfection?’ Neither do I contend for this seeing the term is not scriptural” (12: 
257; see also 8: 363-64). 
After a thorough review of Wesley’s writings, contemporary Methodist historian 
Collins declares, “Wesley rejected the idea of ... a perfection that would not admit of a 
continual increase and advance” (Wesley 119). Instead, Wesley affirmed that “one must 
... earnestly and sincerely seek to improve the grace already given in order to remain 
spiritually healthy” (124). Randy L. Maddox likewise insists that Wesley contends that 
“Christian Perfection was open to continual increase, specifically rejecting any notion of 
a static or absolute perfection in holiness” in this life (181).  Maddox further contends 
that (1) “the gradual, graciously-empowered formation of Christ-like character is at the 
center of Wesley’s conception of sanctification” (179; see also Lindström 120) and (2) 
Wesley “recognized that ... holy actions do not occur ‘naturally’ or by simple desire—
they are motivated by holy tempers,” which are in turn developed “as we grow in grace” 
(Maddox 178-79). As John Fletcher writes, albeit two-hundred years earlier, 
“Sanctification is not generally the work of a day nor of a year.... [I]n general it is a 
progressive work and of long duration” (7: 305-06).  
 As contemporary Methodists look back to John Wesley, Wesley himself  
apparently looked back in agreement to the following conclusions of two of his own 
spiritual mentors:  
 (1) Jacobus Arminius, who says: “[S]anctification is not completed in a single 
moment but sin ... is weakened more and more by daily losses and the inner man is day 
by day renewed more and more ... and the outward man is perishing” (2: 409-10), and  
 (2) Johann Arndt, who says: “[T]he whole of the Christian life on earth is nothing 
other ... than raising up the image of God in a faithful man” (184).  
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 Therefore, the conclusion that sanctification needs to be viewed as a never-ending 
process and not an end state is in accord with the great cloud of witnesses and spiritual 
masters of the past. Clearly, Christian spiritual formation is part and parcel of the process 
of sanctification—an activity where, under the guiding grace of the Holy Spirit, the 
believer continues to watch and pray daily so that sin, self-will, and pride will not 
prevail.  Apparently, the Academy of Spiritual Formation seeks to aid its participants in 
learning holy habits and virtues that will better allow them to better watch and pray. The 
impact of such learning upon a human life can be observed in attitudinal and behavioral 
change over time. Such observations can then be reported upon and scientifically 
analyzed. The final chapters of this dissertation present such reportage and analysis upon 
the impact of ASF upon the lives and ministries of its participants.  
 Since, as we have shown, Christian spiritual formation is a process involving 
human response to divine initiative, continued movement is not always onward and 
upward but can involve ebbs, diversions and even retrograde movement (or what John 
Wesley and others called backsliding). In contemporary times when the progressive 
Christian formation of ordained pastors is stalled or the process of deformation or 
backsliding ensues, the situation is most often referred to as clergy burnout. One of the 
hopes of the founders of ASF was that the ASF experience might provide an institutional 
format for retooling burned out ministers. Until the present time, however, there has been 
no assessment of whether the Academy been an effective way to dealing with midlife 
clergy burnout. In considering what impact the Academy experience has had on the lives 
of ordained participants and their ministries, ASF’s impact on the issue of burnout has 
been addressed in this project. Hence, the literature on the subject of burnout is important 
background for this thesis. 
A Literature Review of Burnout in Ministry 
 Burnout has been defined as (1) a psychological state occurring “when a person 
has become exhausted with his or her profession or major life activity” (Sanford 1) and 
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(2) “a state of fatigue or frustration brought about by devotion to a cause, way of life, or 
relationship that failed to produce the expected reward” (Freudenberger 13). Burnout is 
especially found in the helping professions where practitioners suffer from “a progressive 
loss of idealism, energy and purpose” brought about “as a result of the conditions of their 
work” (Edelwich and Brodsky 14).  
 John A. Sanford affirms burnout is a greater issue for clergy than for any of the 
other helping professions due to the following unique realities of ordained ministry: (1) a 
minister’s job is never finished; (2) a minister cannot always tell if his/her work is having 
results; (3) the work is repetitive; (4) a minister deals with the expectations of other 
people; (5) a minister is expected to work with the same people—especially difficult 
people—over extended periods of time; (6) working with people in need often results in a 
noticeable drain in psychic energy; (7) many parishioners come to their pastor for 
attention and for numerous other non-spiritual, nonreligious reasons; (8) pastors are 
expected to play a special, professional role keeping other aspects of their humanity 
hidden from the laity; and, (9) the church hierarchy and the local church board set high 
demands on ministers, making failure to produce results a common, fearful reality (5-15).  
 Hence, a parish pastor can be viewed as a “person caught in the middle  
between ...[the church hierarchy] and the people in the pew, between liberals and 
conservatives ... between right-to-lifers and everybody else” (Sparks 9). Being caught in 
the middle causes frustration. Facing this crisis many pastors are forced to ask 
themselves, “Who am I? Why should the people in my congregation listen to me?” 
(Johnson 182).  
 Many pastors spend the early part of their careers seeking after a quest for 
increased attendance and membership figures, which, according to several critics, seem 
to have become “the only measure of the success of a church and its pastor” (McClain 
28). Yet, not all churches can become a megachurch success story, and neither will most 
pastors. For many pastors this realization moves them from frustration to disillusionment 
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to fatalism or burnout. Others who desire more than being happy in a comfortable rut try 
to move up the hierarchical ladder via the approved requirement for advancement: further 
education (Edelwich and Brodsky 102-03). As Peterson notes, almost every week pastors 
receive letters addressed to the “busy pastor” promising the moon for a price 
(Contemplative Pastor 17). Responding to such letters, pastors often pursue one or more 
of the plethora of available continuing education seminars, workshops, or degree 
programs. According to Peterson such institutionally approved advancement programs 
more often than not end up encouraging what is worst in the pastor. Most often, after 
returning from the workshop or seminar, the pastor finds “nothing really changes back on 
the job, [and] after a while the workshop and the emotional release it has brought simply 
recede into the past” (Edelwich and Brodsky 195). In other words, if a pastor is 
constantly running off to one workshop or another, what is occurring is a cycle of: (1) 
temporary release of stress (by buying into the workshop) ⇒(i.e., leading to)⇒(2) 
recession of release (as the “after-glow” of the workshop recedes and the costs of 
implementation increase)⇒(3) depression (when the promises of the workshop fail to 
materialize)⇒(4) search for a new release (in the form of another workshop or continuing 
education event)⇒which brings the pastor back to point number (1) on the cycle once 
again. Such a repetitious pattern can become an emotionally downward-leading (⇓) spiral 
of compounded stress and a dangerously addictive form of burnout where “workshop 
junkies” earn mounting continuing education credits that produce no lasting results in the 
parish, frustration in the pastor’s family, and depletion of savings.  
 According to Stephen A. Seamands, generally only after fifteen-to-twenty years 
in ministry, after making compromises, after buying into the “fix it and grow it” seminar 
and workshop merry-go-round, and after realizing the impossibility of ever meeting “the 
institutional definition of success in ministry” do pastors come to the point where they 
“hit the wall.” At this point a pastor feels at “a dead end in one’s career ... having no 
status, no power, no ‘say’” (Edelwich and Brodsky 99). Given the timeline involved here, 
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“hitting the wall” most often occurs in midlife. Hence clergy burnout is a deeper or 
spiritual form of midlife crisis, the time defined as involving “self-doubt, despair, 
stagnation, being restless, having a feeling of emptiness and being uncertain about the 
future” (Staggs 4). As Jerry Edelwich and Archie Brodsky note, midlife burnout “occurs 
when one sets out to move the world a bit, only to find oneself with the world pressing 
down on one’s shoulders” (35). 
 Recent research has shown that religion can increase the sense of emotional and 
physical well-being in certain groups of people—such as “caregivers of Alzheimer’s 
patients, cancer patients, bereaved parents, long-term dialysis patients, and poor elderly 
in ill health” (Maton 320). Nevertheless, this same research shows that religiosity 
(defined as church attendance, prayer, and other practices) cannot by itself “be expected 
to help buffer individuals from stress” (320). Unfortunately the evidence also shows what 
generally works with laity in need does not seem effective with burned out clergy in deep 
midlife crisis (Whittemore 5).  
 In the recent past the tendency among Protestant ecclesial superiors encountering 
clergy in need of  help with burnout was to send such clergy to psychologists or pastoral 
counselors who, for the most part, use “a vocabulary that is psychological rather than 
scriptural” (R. Busch 316). Hence, the focus of the literature dealing with pastoral stress 
and burnout prior to the nineties within the institutional church was centered either on 
stress management (e.g., Hulme; King; Oates; Rassieur) or on conflict management (e.g., 
Halverstadt; Leas and Kitlaus; Prinzing; Shawchuck). Despite these efforts, burnout has 
not gone away. In fact, some claim it has gotten worse. 
 Richard C. Sparks believes that in the 1990s a new, more virulent strain of 
burnout appeared—one with a “sadness bordering on depression that has deeply affected 
many idealistic pastoral ministers” (12). According to Peterson, the problem today, more 
than in the past, is that burnout has to do not simply with personal issues but also with the 
changes in the body politic and ethos of the American mainline Protestant churches—
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changes that have created an environment where “the work of the pastor has been almost 
completely secularized” (Contemplative Pastor 58). The fact is that today mainline 
Protestant pastors find themselves in institutional structures fractured over the issues of 
biblical authority, sexual permissiveness, and sexual orientation, while at the same time 
these structures are bureaucratically led by persons who are still caught up “in the 
success mania of American society,” whose major concern has more to do “with budgets 
and building programs than with the Body of Christ” (Colson 103).  
 Moreover, effectively solving the increasing problem of clergy burnout has not 
been easy in large part because “clergy are trained to hide their difficulties” (Oswald 24). 
The true situation is rarely admitted as honestly as Rev. Jim Townsend did in an pastor-
to-pastor UM newsletter: 
We find ourselves afraid to share our fears and frustrations ... We can 
barely admit their existence to ourselves.... We’re too busy being 
concerned about our image to trust others with our real selves.... We’re too 
needed, too occupied, too image conscious to commit the time and ... 
perhaps too afraid. (1) 
The dangerous truth of this reality is underlined in the findings of a statistically reliable, 
nationwide survey, conducted in 1996, of 10 percent of all UMC clergy. The greatest fear 
the respondents reported was “their fear of appearing vulnerable” (1). Such a fear of 
vulnerability causes an almost irreparable doublebind because asking for help by 
definition makes one appear vulnerable; therefore, to order to avoid appearing vulnerable 
one will refuse to seek help. Thus, the contemporary strain of burnout “seems to be 
immune to the simple correctives” that were once thought to work in the decades prior to 
the 1990s (Sparks 8).  
 The above reviewed reality confronting contemporary pastors creates an 
environment where sources of stress for ministers “are likely to be permanent and 
insidious and ... may go unrecognized and unalleviated unless and until they force 
themselves on our attention in threatening and potentially destructive ways” (Coate 8). 
The leading destructive ways are chronically debilitating illness, alcohol or drug abuse, 
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and sexual acting out, including illicit affairs, incest, sadomasochism, same-sex liaisons 
and addiction to pornography or child abuse (8). Media reports indicate a growing trend 
of a seemingly ever “increasing number of accusations against church leaders” finding 
their way into courtrooms throughout the country because of immoral behavior (St. John 
93). The above noted national survey reports that 86 percent of UM clergy “feel that their 
marital companionship needs are not being adequately met” (Townsend 1-2). Stephen 
Martyn contends that in his experience in clergy counseling and his contacts with 
professionals in the field, unhealthy clergy marriages start out with the pastors’ 
diminution of their prayer time or with their lack of any devotional time at all.  
 If, as Jack Patton Sills contends, “stress and burn-out are spiritual issues” (5), 
then a programmatic retooling of one’s spiritual life over a two-year period should have 
some impact in combating this current plague on ordained ministry. Clearly, a program in 
Christian spirituality based upon a wholistic (body—mind—spirit) approach to spiritual 
formation, such as ASF, should be of some help in developing the “happy and holy” 
servants of God that John Wesley consistently hoped for (Outler 1: 185)? Uncovering 
whether ASF graduates have been better able to combat, overcome or  avoid pastoral 
burnout is something this study accomplishes. The final chapters of this dissertation 
describe the study, present the findings, analyze the findings, and present suggestions for 
future research. 
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CHAPTER 3 
DESIGN OF THE STUDY 
Problem and Purpose 
The dominance of egocentric narcissism in contemporary American culture (both 
secular and ecclesial), the stresses of pastoral ministry, and the prevalence and appeal of 
counterfeit spiritualities confront ordained United Methodist (UM) pastors. The Two 
Year Academy for Spiritual Formation provides a setting for training in  Christian 
spirituality and, hopefully, an opportunity for the development of ministerial patterns that 
will better assist UM pastors in maintaining themselves on the path of Christ. While the 
Academy has been in existence for twenty years, it has never been scientifically 
evaluated. The purpose of this study was to explore the impact of the Academy for 
Spiritual Formation upon participating ordained UM clergy and their ministries.  
Research Questions 
 Three research questions guided this study. 
Research Question No. 1 
How did pastors describe their spiritual lives and church ministries before they 
entered the Two Year Academy for Spiritual Formation? 
The answer to this question provided a baseline of the pastors’ self-perception of 
their spiritual journey and ministerial effectiveness prior to entering the Academy. 
Research Question No. 2 
How did pastors describe their spiritual lives and church ministries after 
completing the Two Year Academy for Spiritual Formation? 
This research project was built upon the premise that attendance at the Two Year 
Academy for Spiritual Formation did impact cognitive, affective, and behavioral changes 
in the subject pastors and that such impact could be assessed and expressed by the 
subjects.  
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Research Question No. 3 
What aspects of the Two Year Academy for Spiritual Formation did pastors 
report as impacting the changes they reported? 
The research project was also built upon the premise that some activities explored 
and experienced during the Two Year Academy for Spiritual Formation would be viewed 
as impacting the reported changes while some would not.  
Project Description 
This project consisted of a qualitative analysis of interviews with thirty ordained 
UM elders who had previously completed one of the Two Year Academies for Spiritual 
Formation (ASF) held at Camp Sumatanga, Alabama, so as to uncover the impact that 
participation in ASF had upon their lives and ministries.  
During the development of this project, I completed Academy sixteen at Camp 
Sumatanga (July 2000-April 2002). My personal experience at the Academy aided in 
question formation and in understanding subject terminology used in responding to the 
interview questions. Shared experience is known to assist in getting “the most accurate 
data available” for, as Arlene Fink and Jacqueline Kosecoff note, interviewers should “fit 
in as well as possible with respondents” (46; see also Ellis and Berger 850-55). 
Population and Sample 
The general population for this project was persons who had completed the Two 
Year Academy for Spiritual Formation. The true population was those ordained UM 
clergy (full elders) who  completed their Academy at Camp Sumatanga, Alabama, prior 
to July 1997 and were actively serving in local parish ministry both when they began 
their Two Year Academy and when they were interviewed. A true population involves 
“‘screening’ to find members of a population to be studied” (F. Fowler 39). Since 
“screened units ... not in the study population do not enter the response rate calculation” 
(39), this methodology helps increase both the potential response rate and the eventual 
confidence level of a given study (see also Fink and Kosecoff 59-60, 66). This project 
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studied a randomly selected, equal probability sample of thirty subjects drawn from all 
eligible ordained UM elders of this true population. All thirty had completed their 
Academy experience at least five years prior to this study. The significance of the 
intervening years was that any typical ‘initial after glow’ known to immediately follow 
an intensive retreat experience would have waned (Hart 1-2), and a better reading could 
be made as to whether the spiritual methodologies and practices learned at ASF really 
took root in the daily lives of the subjects. The staff at the Academy office at the Upper 
Room (UR) in Nashville, Tennessee, initially estimated that one hundred UM clergy 
were among the 247 graduates of the five Two Year Academies held during the time 
period being examined and offered to provide their names and addresses.  
Approval for this study was secured from the Director of ASF and the ASF 
Advisory Board. The office of the ASF director provided the address lists of the 
attendees of the five Academies. Unfortunately, due to staff changes and office moves, 
the addresses on file were out of date, and clear identification of UM clergy was only 
available for the most recent of five Academies. The ASF office staff reviewed the 
remaining four lists, culling out persons they knew to be laity and non-UM clergy and 
produced ninety-six names. These names were then reviewed in the General Conference 
Minutes of the United Methodist Church, a quadrennial publication that lists the names 
and addresses of all UM Clergy, as well as any action regarding them taken by their 
conference (e.g., relocation, promotion, retirement, leave, etc.). I consulted the Minutes 
for the years 1988, 1992, 1996, and 2000 (United Methodist Church). I also called the 
relevant Conference or Bishop's offices to obtain current addresses and information. 
Thirty-nine of the original ninety-six names were thereby culled as ineligible, leaving 
fifty-seven.  
These fifty-seven persons made up the initial “sample frame;” that “set of people 
that has a chance to be selected” (F. Fowler 10). However, as Floyd J. Fowler, Jr. notes, 
“It is not necessary that a sampling scheme give every member of the sampling frame the 
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same chance of selection” (13). One legitimate and common reason affecting these 
chances is finding “an easier or less expensive way of sampling a population” (12). 
Without grant support, the costs involved in traveling through several states to conduct 
the face-to-face interviews restricted the final composition of the “sample frame.” Given 
that Fink and Kosecoff recommend planning “in advance to replace non-respondents,” 
twelve eligible subjects were set aside for general, non-specific reasons to produce a 
reserve pool in case over-sampling did not produce the desired sample of thirty 
interviewed respondents (63). Ten were set aside due to their geographic locations and 
the costs of traveling to conduct interviews with them. Two others, within the nine 
hundred mile radius from my residence set as the limit for conducing interviewees, were 
also initially set aside as they had been “team members” for the Academy I attended. 
This action produced forty-five eligible UM clergy in nineteen conferences in sixteen 
states. These forty-five became the “sample frame” prior to the public announcement of 
the survey. 
Survey research experts agree that in order to facilitate better cooperation from 
potential respondents and higher response rates, members of a given sample should 
receive “an informative advance letter” announcing both the survey and the fact that the 
recipient of the letter is included in the sample pool (F. Fowler 44; Fink and Kosecoff 46-
47). The Director of the Academy  sent such an initial letter to forty-five ordained UM 
elder graduates of the Sumatanga Academies in advance of the final random selection 
(see Appendix E, p. 166). He included a pre-addressed, stamped postcard giving the 
recipients several options regarding their eligibility and their willingness to participate 
(see Appendix F, p. 167). Following the suggestions of survey research experts this letter 
(1) informed recipients of the purpose of the study, (2) indicated who was being studied, 
(3) stressed its confidential nature, and (4) allowed for a graceful exit (Fink and Kosecoff 
46; see also Goudy). To facilitate a higher response rate, the director highlighted that the 
interview would be held at the respondents’ location at a date and time of their own 
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convenience. F. Fowler notes that making the interview convenient in this way should 
reduce the “pressures for time ... for most respondents” (45). From this mailing eleven 
more names were removed: five were discovered to be ineligible and six chose not to 
participate. This left thirty-four eligible subjects. 
Pretesting is accepted as a helpful way of making a given survey “run smoothly,” 
improve its response rate, and “eliminate potential sources of difficulty such as poorly 
worded questions and no place to record answers” (Fink and Kosecoff 18). To perfect the 
interview instrument, I pretested the questions and refined my interview techniques with 
two persons, one of whom was from the original sample. This left thirty-three eligibles. 
The director of the Academy subsequently sent a second letter informing thirty 
randomly selected subjects of their selection and asking for their compliance (see 
Appendix G, p. 168). Following the recommendation of professional survey researchers, 
my flexibility to meet at a time and location chosen by the subject and the amount of time 
involved were stressed again in this letter (F. Fowler 44). Included was the same pre-
addressed, stamped postcard that allowed a person to opt out at this stage as well as to 
provide updated information. Providing such seemingly redundant information to 
respondents is recommended so as to facilitate better response rates (45, 100). Of these 
thirty randomly selected subjects, one person who had earlier agreed to participate 
changed his mind and declined. Another name was then randomly selected from the 
remaining three names and sent the director’s second letter. Following the suggestion of 
survey researchers in order to reduce the no response rate the wording of the director’s 
letters was composed so that only a negative response card took the person out of the 
selected subject pool (45-48). Sixteen of the final thirty returned the postcard indicating 
their willingness to participate.  
Following the director’s two letters, I sent my initial letter (see Appendix H, p. 
169). This letter again followed the suggestions of survey research experts: (1) It notified 
them of their selection and that the survey materials would soon be arriving; (2) It 
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reminded them of the purpose of the survey; (3) It stressed the confidential nature of the 
survey; (4) It noted the time that would be involved; and, (5) It allowed for a graceful exit 
(Fink and Kosecoff 46; F. Fowler, 44-45). My letter informed them that I would soon be 
contacting them by telephone to set up a date and time to interview them in their locale 
and reiterated that if they no longer wished to participate in the study or if their eligibility 
status had changed they should contact me immediately via e-mail, telephone, or regular 
mail. I received e-mails from three subjects indicating that they did not wish to 
participate. The final two names remaining in the original candidate pool were then sent 
the director’s second letter with the return opt-out postcard. Both agreed to participate. 
Having only twenty-nine subjects, I randomly selected one of the two clergy persons 
living within the nine hundred mile radius of my residence who had served as team 
members at my own Academy (no. 16) and had been placed in the reserve pool. This 
person was sent the director’s first letter and agreed to participate. This action produced a 
final preinterview sample frame of forty-two persons and a randomly selected sample of 
thirty subjects. 
One of the subjects was discovered to be ineligible during the middle of her 
interview. She had not been a clergy person prior to her Academy attendance. Rather 
than end the interview abruptly, I carried on normally. Upon returning to my residence, I 
contacted Dr. Tumblin regarding the selection of the final thirtieth subject and was 
advised to include the one pretest subject who had been in the initial random subject pool 
as the thirtieth subject.  
Since subjects screened out of the population due to ineligibility “do not enter 
into the response rate” (F. Fowler 39), and since the true population of this study is 
considered to be all eligible UM elders within a nine-hundred mile radius of my 
residence in Jackson, Tennessee, the true population size was forty-one (with thirty 
eligibles being interviewed, one eligible remaining in the non-interviewed reserve pool 
who was within the nine hundred mile radius but had served as a team member on my 
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own academy, and ten eligibles who had declined the interview). Since “response rate is 
a basic parameter for evaluating a data collection effort,” the response rate here of 73 
percent is considered as a “good result” for an academic survey (F. Fowler 30). In fact, 
according to standard survey research textbooks, this response rate (i.e., of thirty 
interviews out of a true population of forty-one) produces a 90 percent confidence level 
that the results do  accurately predict the attitudes and opinions of this given population 
within what the experts consider to be an acceptable margin of error: ± 7 percent 
(Blalock 213-15; Garson 161-62; and see also the statistical charts in Newman and 
McNeil 89, 97-99). 
Methodology   
This project was a qualitative, exploratory study utilizing semi-structured 
interviews, semi-structured self-administered questionnaires and personal 
autobiographical narratives. It also involved quasi-participant observation in that I was a 
participant in Academy number sixteen; however, I was not a co-participant with any of 
the subjects. My participation provided a fundamental understanding of Academy 
“culture” and assisted in observation, data collection, and data analysis. This project 
utilized the Statistical Package for the Social Sciences (SPSS) computer data software 
program in statistically analyzing the gathered and coded data. 
Variables  
 The independent variable of this project was completion of the Two Year 
Academy for Spiritual Formation. The dependent variables were the affective, 
behavioral, and cognitive changes in relation to spiritual well-being, spiritual maturity, 
and ministerial effectiveness experienced by the sample subjects. Among the possible 
intervening variables that might have influenced or helped to explain outcomes were such 
items as age, gender, number of years in ministry, number of years in a given ministerial 
appointment, jurisdiction, seminary attended, etc.  
Instrumentation  
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A researcher-designed, semi-structured interview protocol was the primary 
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instrument used to measure the affects of completion of the Two Year Academy for 
Spiritual Formation upon the spiritual well-being, spiritual maturity, and ministerial 
effectiveness of the subjects. Two other instruments were also used: (1) a narrative 
spiritual autobiography and (2) a researcher-designed, semi-structured, self-administered 
preinterview questionnaire.  
Preinterview Instrument Design 
Prior to the interviews, the subjects were asked to complete either a short spiritual 
autobiography or, alternatively, to provide a copy of their original spiritual autobiography 
submitted as part of their application to the Academy. Using narrative autobiographies 
written prior to actual interviews has been shown to be especially effective in faith-
related research. James W. Fowler, considered a leader in faith development studies, 
affirms, “incorporation of the [autobiographical] self-inquiry instrument ... proved to 
enrich the data considerably and systematically in the direction of strengthening our 
ability to see [into the] respondents’ lives” (31). Unfortunately the files at the Academy 
office did not contain spiritual autobiographies for all subjects. To ensure confidentiality 
the Academy office did not submit any of the available original spiritual autobiographies 
directly to me but forwarded them to their authors who had the option of sharing them 
with me when I arrived at the interview site. The subjects who chose to write a fresh 
narrative were instructed in the “Sample Spiritual Autobiography Form or Cover Sheet” 
to emphasize the following points:  
where you were spiritually prior to entering the Academy. What  
was the nature of your prayer life, what spiritual disciplines were you 
practicing?... [H]ow were you reading the Scriptures?... What was the 
sense of your “call to ministry” and/or your ministerial career as you 
packed your bags to go to Alabama?... What was happening to you career-
wise, family-wise, personally and spiritually as you made your first trip to 
Sumatanga? (Appendixes B and C, pp. 160-61) 
The spiritual autobiographies provided a preinterview baseline for analyzing the 
changes engendered by completion of the Academy and for the discovery of potential 
intervening variables. The very nature of narrative autobiography helps researchers see 
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how subjects place themselves in the life continuum, including their personal journey of 
faith and spiritual formation.  As Catherine Kohler Riessman notes, “Narration is 
distinguished by ordering and sequence; one action is viewed as consequential for the 
next” (698). In fact it helps the subject to “strive to configure space and time,” to relate 
actions and reactions and to “make sense of themselves, social situations and history” 
(Bamberg and McCabe iii). In other words, the subject will highlight baseline material 
that can be compared with subsequent interview responses and then analyzed. 
Also prior to the interview, the subjects were sent a preinterview, self-
administered questionnaire consisting of eighteen question sets (see Appendix D, pp. 
162-65). This questionnaire provided for (1) collecting demographic information used for 
determining potential intervening variables (Question[Q] 1); (2) gathering further 
preinterview baseline information about the subjects’ spiritual, personal, ministerial state 
prior to attending ASF (Q 9-12); (3) asking specific questions about components of the 
ASF experience (Q 2-6 and 2-8); (4) probing for causes of certain attitudinal changes (Q 
7, 9c, 10c, and 11c); and, (5) probing for changes in ministerial praxis (Q 13-17). 
This questionnaire was designed to solicit changes occurring after completion of 
the Two Year Academy and the Academy’s impact on such change. Following the 
guidance of experts in the field of survey research regarding how best to assess attitudinal 
change after the fact, the preinterview questionnaire included six interviewer-designed 
and subject self-administered “Life Well-Being” Indices (Q 9-11) that measured the 
subjects’ perception of their well-being immediately before attending ASF and currently 
on three levels: “Personal Well-Being” (the subjects’ relationship with self); “Church 
Ministerial Well-Being” (the subjects’ relationship with others through their ministries); 
and, “Spiritual Well-Being” (the subjects’ relationship with God). These indices allowed 
for (1) an overview of expressions of attitude (or well-being) at a given point in time, (2) 
an observation of perceived attitudinal change over time, (3) an indication of whether or 
not ASF had any impact upon any reported change over time, and, especially, (4) a 
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statistical determination of whether any of the other survey-generated variables had any 
correlation with, or impact upon, the reported attitudes and changes in attitudes over 
time, and thereby producing, and 5) a better objective assessment of the impact of 
completion of ASF upon subject attitude/well-being and change in attitude/well-being. 
The eleven-page questionnaire was self-explanatory. The types of question forms 
were varied but few in number (i.e., basic demographic, direct open-ended recall and 
opinion, definitional, and scaling), and the format was presented with enough space for 
substantive written answers (F. Fowler 100; see also Bourque and Fiedler; Berdie, 
Anderson, and Niebuhr; Converse and Presser). Following the advice of Fink and 
Kosecoff, the subjects were reminded to limit the amount of time they should put into 
both the questionnaire and the autobiographical narrative and that they had the right to 
decline any question (19). The former was highlighted in letters sent by both the ASF 
Director and myself and in the informed consent form (see Appendix J, pp. 171-72). Data 
collection through both narratives and questionnaires are completely unobtrusive. These 
also can be accessed at convenient times in one’s home. Moreover, such data has usually 
been composed with thought and after giving some attention to what is being said. Such 
data, therefore, may be more well-thought through than off-the-cuff oral responses.  
In composing the questionnaire and the interview schedule, I reviewed survey 
research literature on question construction. The literature recommends that a 
preinterview questionnaire begin by asking for demographic facts (Fink and Kosecoff 43; 
see also Belson; Berdie, Anderson, and Niebuhr). Given the narrative nature of the 
qualitative project, I followed William Foddy’s criteria to allow for open-ended questions 
for all but the demographic questions (126-36; see also Converse and Presser). Taking 
the advice of survey research experts, the questions proceeded in a logical and 
chronological order (Riessman 696-97) from most familiar to more abstract (Foddy 76-
89). No skip questions were presented as they are considered too confusing to use when 
self-administered questionnaires are completed in the respondents’ home (F. Fowler 99-
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100; 
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see also Bourque and Fiedler; Stewart and Cash).  
The questionnaire provided the subjects with time for reflection, known to help 
with better recollection later, at the interviews (F. Fowler 96-98). The preinterview 
questionnaire also provided a basis to assure informational reliability by having some of 
the same questions asked, albeit in different ways, in both the preinterview questionnaire 
and the interview. Since “informants do not ‘tell us the whole truth and nothing but the 
truth’” (Riessman 704), the survey research literature recommends that internal checks be 
deployed that scan for subject narrative consistency so as to “secure validity in 
reportage” (Kvale 242-43).  
Interview Design 
A semi-structured interview method was used as it best provides the flexibility 
helpful in probing for clarification or detail, in following up on a chain of related ideas, 
and in allowing for the discovery of information that may not have been found through the 
preinterview questionnaire. During the interviews subjects were presented with typical 
situations or areas of focus found in ministerial life. The subjects were then asked whether 
there had been a change in the given situation or area, and whether they believed ASF had 
an impact upon such change (see Appendix A, Q 2, 3, 5, and 8, pp. 155-57). Use of such 
situation-impact questions allows subjects to unfold their thinking through the use of 
narrative and memory. Using standard situations allows for “clear and reliable” 
comparisons and for more effective classification of responses (Oser 41). 
The subjects also were presented with three “dilemma stories” that might occur in 
pastoral ministry—each a different form of crisis—and were then asked how they would 
deal with the scenario if it were happening today. After their responses they were asked to 
what extent ASF influenced their responses. “Dilemma stories” are known to “stimulate 
in-depth reasoning rather than an expression of simple beliefs” (Oser 41-42). Such 
dilemma scenarios lead the subject “toward the limit of his or her optimal reflecting 
abilities,” thereby uncovering “real religious thinking, including explanation and 
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justification of subjects' assumptions” (42). Here the dilemma stories were used to 
discover whether, for these subjects, ASF went beyond the abstract and provided unique 
or effective tools for ministry. 
 The pattern of questions was the same with each subject allowing for a clear and 
reliable way of comparing responses. The consistent pattern of questioning also assisted 
with both the classification and ordering of responses prior to data entry and the eventual 
software statistical analysis. The interview began with an opened-ended narrative question 
concerning the overall impact of ASF on their lives and ministries (see Appendix A, Q 1a, 
p. 155) allowing the interviewees to reconstruct the two-year process in their own words, to 
place significant events in chronological sequence, and to connect them with subsequent 
life events. As Riessman notes, such a question produces a gold mine of material through 
which to sift (695). In order to control this material, internal probes in the interview helped 
focus the discussion on more specific issues (Q 1b and c), as well as provided for both a 
comparison between pre-ASF and post-ASF realities and a validity check against similar 
questions found in the preinterview questionnaire. Question one ended by shifting the focus 
to ASF's impact on behavior (1d). ASF impact remained the focus throughout Question 
two, which centered on both ministerial and life changes. Following the suggestions of 
survey researchers, Question three shifted focus again from impact questions to a 
discussion of ministerial “role” and “fit” (Fink and Kosecoff; Beed and Stimson). Next 
came the first dilemma question, the leadership crisis situation (Q 4). Each dilemma 
question concluded with an impact-scaling question where the subjects were asked to rate 
how their ASF experience played into their responses. Next came a shift away from a crisis 
situation to a more reflective theological issue (Q 5) and then to the area of leadership (Q 
6). These more reflective issues were followed by the second dilemma question, the 
personal ministerial crisis situation (Q 7). Next came a series of short behavioral change 
and impact questions (Q 8), which allowed a shift from high intensity crisis to more 
mundane reportage. After this interval came the final dilemma question regarding pastoral 
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counseling (Q 9). Next came the crucial and sensitive burnout question, which concluded 
with a scaling question where the subjects rated how they viewed the impact of the ASF 
experience upon ministerial burnout (Q 10). The survey research literature recommends 
never ending on such a sensitive issue (Fink and Kosecoff 44); hence, the shift to 
institutional opinion inquiries (Q 11 and 12). The final question was an overall summation 
question about the Academy, thereby ending with a positive recollection question. This 
format (of having only a few types of questions, of alternating between them to allow for 
breaks in potential emotional intensity, and of encouraging an ebb and flow in conversation 
between narrative and direct response type questions) followed the recommendations of 
leading survey researchers (e.g., Survey Research Center; Schaeffer and Maynard; Sudman 
and Bradburn; Foddy; Payne). 
All thirty subjects met with the same interviewer and the same protocol, which, as 
noted by Nora Cate Schaeffer and Douglas W. Maynard, is useful in achieving 
standardization, uniformity, and quality assurance (580-85; see also Kvale 244-47). 
Following the interview the subjects were invited to write and share any further 
narratives so as to expand upon any issue introduced during the interview or upon their 
subsequent reflections.  
Interview Pretest 
In order to perfect the interview instrument and refine interview techniques, I 
pilot tested the project on two persons who were personally contacted by the Director of 
the Academy and agreed to be pretest subjects. On 18 July 2002 I mailed the 
preinterview packets to the two pretest subjects.  The preinterview packet consisted of the 
preinterview cover letter (see Appendix I, p. 170), the informed consent form (see 
Appendix J, pp. 171-72) , the spiritual autobiography form (see Appendix B or C, pp. 
160-61), and the preinterview questionnaire (see Appendix D, pp. 162-65). Both 
preinterviews occurred in metro-Nashville, on 24 July and 7 August respectively. 
Following the advice of Fink and Kosecoff (18), I tried to duplicate both the manner in 
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which all subjects would receive the 
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material and the milieu in which the survey took place (i.e., church office or parsonage).  
As a result of the pilot test, a few typographical errors were noted, and the 
language used in introducing the dilemma stories was found to be awkward and was 
revised.  These revisions were superficial and did not require a second round of 
pretesting prior to the administration of the project. Both subjects were enthusiastic about 
the project, eager to share about their Academy experience, very candid, and talkative. 
The interviews ran longer than expected, going two 2 3/4 hours and 2 1/3 hours 
respectively, affirming Riessman’s concern that with open-ended narrative questions 
respondents often resist “efforts to fragment their experience into thematic (codable) 
categories—our attempts, in effect, to control meaning” (695). The length of the pretests 
impressed the need for gracefully moving on to the next question by prompts and 
interjections and, especially, to take immediate advantage of any breaks, dead space, or 
apparent wanderings in the narrative and move towards a question exit strategy 
(Riessman 695; see also Sudman and Bradburn; Payne; Beed and Stimson). Both subjects 
were appreciative for the preinterview materials (autobiography and questionnaire), 
affirming that it helped to get them back into the Academy experience prior to the 
interview and also helped for a better interview. They both also noted their appreciation 
for the fact that the preinterview material asked them to limit their autobiography to two 
pages and their preinterview time to one to two hours, thereby affirming the advice of 
Fink and Kosecoff (19). 
Data Collection 
 The data collection was generated through an examination of the written spiritual 
autobiographies, the completed preinterview questionnaires, the interview notes and 
audiotapes, and my research journal notes. Upon arrival at the subjects’ locations I 
collected the spiritual autobiographies, the preinterview questionnaires, and the informed 
consent forms.  
Confidentiality and Anonymity 
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Actual pastoral experiences are a topic shrouded by a veil of privacy. 
Safeguarding subject identity is not only a general ethical consideration for research 
administration but is formally protected by federal statutes and regulations (Fink and 
Kosecoff 51). With the potential impact upon a subject's career opportunities within the 
UMC, the need for confidentiality here was such that the seriousness of its guarantee had 
to be clearly communicated to the subjects (Kvale 114-15). In all communications with 
respondents originating from either myself or the ASF director, both confidentiality and 
anonymity were stressed. Confidentiality was also specifically assured to each participant 
by the signed and dated informed consent form that was sent to each participant prior to 
the interview (see Appendix J, pp. 171-72). This form was signed by the participant prior 
to the beginning of the actual interview. While retaining this copy, each participant 
received an exact copy of his or her signed and dated form. Each participant’s name was 
coded, and all subsequent reference was made only by number.  
Preinterview Document Dissemination and Collection 
Two weeks prior to the scheduled interview, I mailed each participant the 
preinterview packet composed of my cover-letter (see Appendix I, p. 170), the 
preinterview  questionnaire (see Appendix D, pp. 162-65), the relevant spiritual 
autobiography form (see Appendix B or C, pp. 160-61), and the informed consent form 
(see Appendix J, pp. 171-72). Following the advice of survey research experts, the cover 
letter was concise, describing the enclosures and reaffirming the interview date, time, and 
place (Fink and Kosecoff 46; see also F. Fowler; Goudy). No pastoral or personal 
emergencies arose, and all scheduled interviews took place at the prearranged place and 
time. 
The spiritual autobiographies and informed consent forms were collected upon 
my arrival at the subjects’ locations and prior to the interviews. In cases where the 
spiritual autobiography or the pretest questionnaire was not completed by the time of my 
arrival, I proceeded without these documents. One subject failed to provide both the 
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spiritual autobiography and the self-administered, preinterview questionnaire.  One failed 
to provide the preinterview questionnaire but did supply a copy of the spiritual 
autobiography that had been sent to them by Upper Room staff. Three others failed to 
provide any spiritual autobiography but did submit a completed preinterview 
questionnaire. Subsequently, I obtained answers to the demographic material via e-mail 
and telephone from the two persons who did not complete the preinterview questionnaire. 
Thus, data was collected from (1) thirty interviews, (2) thirty complete demographic 
profiles, (3) twenty-eight self-administered preinterview questionnaires, and (4) twenty-
six spiritual autobiographies.  
Interview Administration 
The primary data was collected from two-hour “long interviews.” In “long 
interviews” tape recorders are considered “indispensable” for recording data and in order to 
respond better to “interviewee needs and cues” (Patton 247; Wiersma 202; see also 
McCracken).  The Informed Consent Form contained the promise that no one but myself 
would hear these tapes, assured of the tapes’ destruction after the project was completed 
and included a signature line granting permission to audio-tape the respondent (see 
Appendix J, pp. 171-72). All thirty subjects agreed to audio-taping and signed this 
document. While I gave the subjects control over the use of my audiotape player during all 
or any part of the interview, none asked that the tape be turned off.  
Even when an interview is being taped, note taking is still a necessity, not only for 
securing data but also because “the failure to take notes will often indicate to the respondent 
that nothing of particular importance is being said” (Patton 247). Wiersma recommends that 
in conducting such interviews researchers keep written accounts not only of external 
observations and interview responses but also of personal thoughts concerning the data 
being collected (202). Patton recommends that  “immediately following the interview” one 
needs to expand on the notes taken during the interview (251). Hence my research journal 
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included notes written during the interview and immediately after contact with each subject. 
These notes included comments on matters such as body language and animation.  
In preparation for the interview, the initial question and the dilemma stories were 
carefully and precisely worded and memorized so as to secure consistency in delivery, 
insure direct eye contact with the subjects during the presentation of these crucial 
questions, and to note behavioral responses better (Schaeffer and Maynard 580-85). Even 
before the interview begins the interviewer needs to engage people personally and 
present a “confident assertiveness” (F. Fowler 106). Inflection and tone are known to be 
important in asking questions. Unlike telephone interviews, in face-to-face situations 
both the body language and eye contact of the interviewer helps to affirm to the 
interviewee that his or her narrative is important and it also helps the narrative to become 
more revealing (Shuy 540-45). One must also be aware of the possibility that the 
researcher's immediate physical presence might bias the response, as the interviewee may 
wish to please or be accommodating to the interviewer (Creswell 150-51). In those rare 
instances of such indications, these impressions were immediately noted, first in my 
interview notes and then in my field journal. 
In the interviews, the social interaction was designed specifically for the best 
possible acquisition of data by allowing for privacy and non-interruption. All of the 
interviews occurred in private locations where the interviewee and I were alone. Only 
once did any interruption occur—that being a short telephone chat after which the 
pastor’s secretary was directed to insure that the telephone did not ring again. Twenty-six 
interviews took place in the pastor’s offices, three at their parsonages, and one in a 
private room at the Scarritt-Bennett Center.  
I followed the written scripts exactly, in order and in the wording of the questions, 
thereby securing uniformity in delivery (Bradburn and Sudman; Fowler and Magione; 
Payne; Survey Research Center). While aware of the apparent differences in interviewing 
men and women in terms of body language, acceptable levels of direct eye contact, and 
Wesley  70 
 
 
preferred amounts of personal space (see Schwalbe and Wolkomir on men and Reinharz 
and Chase on women), these issues did not perceptibly impact the interview process.  
Organizing the Data—Coding 
Using qualitative methods in research projects produces voluminous data (Patton 
297). Kvale points out that “30 to 40 hours of interviews produces 1,000 pages of 
transcripts” (179) and adds “1,000 pages of transcripts is too much!” (178). Hence, 
transcripts were only selectively produced. Instead the note taking procedures used, 
including an end of day review of each interview tape, were the primary source of coding. 
Following the advice of Matthew B. Miles and A. Michael Huberman, I did not “precode 
any datum” until after all the interviews were concluded so as to see how a given datum 
“functions or rests in its contexts” (58). Each piece of information analyzed needed an 
assigned code (Fink and Kosecoff 88). Each interviewee’s response to each question 
needed to be reviewed “line by line” (Miles and Huberman 58). The development of codes 
for each question and sub-question was eventually entered into a large code book for 
computer data entry. Following F. Fowler’s suggestion, the coded data was arranged “in 
the order they appeared in the survey instrument” (124). The codes were consistent (e.g., in 
assigning numbers for nonresponse, don’t know, etc.) thereby helping to reduce the number 
of errors in coding and programming (125). Since “no quality control over data entry” can 
be guaranteed (29), an experienced data entry operator familiar with SPSS was hired. 
Methods of Computerized Data Analysis 
Following its collection and codification, the data, composed of some 312 
different coded variables, was entered into the SPSS computer software package for the 
limited types of statistical analysis that are possible within the parameters of qualitative 
interview data (Seale 651-53). The statistical analysis was limited to a quantitative 
assessment of the impact of ASF and other variables upon the self-reported behavioral 
and attitudinal changes. That is, the statistical analysis was limited to an analysis of what 
the subjects reported in Research Questions 3 in light of the data gleaned from Research 
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Questions 1 and 2. In other words, the statistical testing conducted was done to help 
confirm the validity of the self-reportage and to fleshout any intervening variables. 
The impact of the Academy upon the subject’s behavior and attitude was able to 
be statistically assessed by first coding (1) the reported state of the subjects’ personal, 
ministerial, and spiritual lives (as noted in the subjects’ responses to questions or 
Research Question 1); (2) the reported change in ministerial and spiritual activities (as 
found in the written narratives and answers given regarding the practice of spiritual 
disciplines, retreat attendance , style of preaching, attitudes toward the UMC, etc., or 
Research Question 2); and, (3) the reported aspects of ASF that were mentioned as 
influencing any reported changes (as found in the written narratives and answers given or 
Research Question 3). After this coding was completed, then, through the use of various 
computerized statistical methodologies (see immediately below), the coded interview and 
questionnaire responses were compared: to one another, to the coded scores on scaling 
questions, and to demographic and personal variables (e.g., age, gender, race, number of 
years in ministry, and number of years in a given ministerial appointment, etc.). These 
comparisons were done to determine whether any statistically correlations between 
variables could be found, thereby indicating whether the score or ranking of one variable 
is affecting or impacting another variable’s score or ranking. 
The primary statistical procedures employed in analyzing the data gathered via 
the SPSS software were as follows.  
1. SPSS’s descriptive statistical package (or “Basic Statistics”) produces output in 
the form of statistical tables listing the following primary or basic statistics necessary in 
order to run a subsequent statistical tests: mean, median, mode, range, minimum value 
represented, maximum value represented, variance, and standard deviation (see 
Appendixes O and P, pp. 177-224). 
2. SPSS’s “frequency package” generates output in the form of statistical tables 
that indicate both the number of cases of a particular variable with a particular value and 
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the percentage of cases with that value.  In order to display these statistical findings 
better, this SPSS package can also generate histogramic bar charts (a special bar chart 
that allows for the superimposition of the actual distribution curve of the values of the 
given variable) and/or pie charts (see Appendixes O and P, pp. 177-225). 
3. The Cronbach’s alpha test produces a measure of internal consistency, 
reliability, and security that a given scale is measuring a single construct (e.g., attitude, 
well-being, etc.). The results of a Cronbach’s alpha test are meaningful because in order 
for a scale or index to be a valid measuring device it first must be found to be reliable. 
The Cronbach’s alpha test assures or denies reliability. It requires that numeric values 
used must be measured on an interval scale and must be normally distributed. In a 
Cronbach’s alpha test, results with numbers close to 1.00 indicate strong reliability, but 
numbers close to 0.00 represent poor internal consistency and unreliability.  
4. The paired samples t-test (or dependent t-test) allows for the determination of 
independence between variables that report measurements of the same single construct 
(e.g., attitude, well-being, etc.) using the same scale upon the same sample but with each 
scale referring to a different point in time. The paired samples t -test requires numeric 
values to be measured on an interval scale and to be normally distributed. The paired 
samples t -test establishes that the two sets of scores are significantly different and 
independent from each other and thereby establishes whether foundation for further 
testing exists. If the test results are found to be statistically significant, then the scores are 
independent, but if they are found to be less than statistically significant the scores are 
dependent upon one another and further testing would be unreliable and useless. The 
numerical significance level must be less than (<) 0.05 in order to be considered 
statistically significant. Here box-plot graphs are used to schematically and dramatically 
reveal the results (see Appendix Q, pp. 226-40). 
5. The Pearson product-moment correlation (or Pearson’s r) test for association 
and correlation between variables and for evaluation of the strength of relationship 
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between two variables was used when the comparisons being made were “parametric” 
(i.e., where interval or ratio scales were used and where a normal distribution of the data 
existed). If the test results are found to be statistically significant, then the variables are 
correlated, a linear relationship between the two can be considered to exist, and therefore 
the resulting conclusion states they are affecting (or impacting) one another. The 
numerical significance level must be less than 0.05 in order to be considered statistically 
significant. The test results also allows for the determination of the direction of the 
affective relationship (see Appendix R, pp. 241-47).  
6. The Spearman’s rho correlation test for association and correlation between 
variables and for evaluation of the strength of relationship between two variables was 
used when the comparisons being made were “nonparametric” (i.e., requiring neither 
normal distribution nor interval or ratio scales). The Spearman’s test can be used on 
ordinal variables (i.e., ordered and ranked mutually exclusive variables) but not on 
nominal variables (i.e., arbitrarily ordered and non-ranked variables). Therefore, the 
Spearman’s rho test can be used in more situations than the Pearson’s r. If the test results 
are found to be statistically significant, then the variables are correlated, and the resulting 
conclusion affirms they are affecting (or impacting) one another. The numerical 
significance level must be less than 0.05 in order to be considered statistically significant. 
The test results also allows for the determination of the direction of the affective 
relationship (see Appendix S, pp. 248-81).  
Interesting relationships between and among subject-reported data points can be 
uncovered only through a software program, such as SPSS.. The use of these 
computerized statistical procedures uncovered interrelationships between variables and 
allowed for the discovery of what the pastors were nonverbally reporting through their 
responses in addition to what they were directly saying to the interviewer. This use of 
quantitative methodologies upon qualitative data enhances the final evaluation of the 
impact that ASF had upon the subjects’ lives and ministries. 
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The generated data is synthesized and described for reporting in Chapter 4. 
Chapter 5 then presents conclusions, interpretations, and final recommendations. 
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CHAPTER 4 
FINDINGS OF  THE  STUDY 
This project sampled thirty UM clergy who completed ASF at Camp Sumatanga, 
Alabama, prior to July 1997 and were serving in local parish ministry, both when they 
began ASF and when they were interviewed. The purpose of this research was to 
determine the impact the subjects’ participation in ASF had upon their subsequent lives 
and ministries. Three research questions have guided this study: How do pastors describe 
their spiritual lives and church ministries before they entered ASF? How do pastors 
describe their spiritual lives and church ministries after completing ASF? What aspects of 
ASF do pastors report as impacting the changes they reported? This chapter presents the 
findings of this research—the facts themselves—while Chapter 5 presents an analysis of 
these facts. The data generating these findings was collected from (1) thirty interviews, 
(2) thirty complete demographic profiles, (3) twenty-eight self-administered preinterview 
questionnaires, and (4) twenty-six spiritual autobiographies. All the data presented was 
coded and entered into SPSS software. Three-hundred-twelve different variables were 
developed to record the data points, each possible of influencing one another. This 
chapter proceeds from a presentation of the data reported by the subjects to a review of 
the salient statistical findings generated therefrom. Only through a software program, 
such as SPSS, was the data able to speak for itself revealing interesting interrelationships 
and impacts between the subject-reported data points.  
Profile of Subjects 
 The discovery of the demographic makeup, as well as the educational and 
ministerial background, of the subjects was necessary to assess whether such 
demographic, intervening variables accounted for some of the variance in the changes 
reported by the subjects. 
Demographic Background of Subjects 
 The Upper Room sequentially numbered all Academies and the eligible 
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Sumatanga Academies were numbered 2, 4, 6, 8, and 11. The following distribution of 
subjects among these academies was found: Academy 2 (six subjects), Academy 4 (two), 
Academy 6 (eight), Academy 8 (six), and Academy 11 (eight). The thirty subjects were 
full elders in fifteen UM conferences from three Jurisdictions: nineteen of the subjects 
came from the Southeastern jurisdiction; nine from the South Central; and two from the 
North Central. 
Twenty-six (86.7 percent) of the ordained subjects were male and four (13.3 
percent) were female, or not significantly different from the UM denominational 
distribution of 81.5 percent male and 18.5 percent female (“United States UMC 
Statistics” 2). All thirty subjects were Caucasian, within the 90th percentile of the 
denominational average, as UM clergy as a whole are 90.4 percent Caucasian (2). 
Twenty-nine were married and one was single again after having been married. The age 
range of the subjects was 30 years, ranging from 34 to 64. The mean age was 50.8 (see 
Appendix O, Table 1 and Figure 1, pp. 180-81). 
Educational Background of Subjects 
 Twenty-nine subjects earned the Master of Divinity (M.Div.) degree. Only one 
subject did not earn the M.Div., but instead received a Master of Theological Studies 
(M.T.S.) from Methodist Theological School of Ohio (Methesco). Twenty-two received 
their M.Div. degrees at one of the thirteen UMC seminaries: Candler—11, Perkins—4, 
St. Paul’s—3, and Duke, Iliff, Garrett, and Claremont—1 each. Five received their 
M.Div. degrees from seminaries that traditionally have had a majority of UMC students: 
Asbury Theological Seminary (ATS)—3 and Vanderbilt—2. Two received their M.Div. 
degrees from seminaries where UMC students would be a minority:  Eden and Lutheran 
Southern. The sample, therefore, has a wide representation of seminaries. In spite of 
Candler's high-representation,4 the sample is reflective of the varied type of seminary 
                                                 
 4The geographic proximity of Candler to Camp Sumatanga can be assumed as the prime reason 
Candler is highly represented in the sample, as was the case with the high representation found by 
members of the Southeastern Jurisdiction.  
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education within UMC clergy (see Appendix O, Table 2, and Figure 2, pp. 182-83). 
Eleven subjects received degrees beyond the M.Div. degree. One received a Ph.D., and 
ten received a D.Min. degree. Seminaries awarding D.Min. degrees to the subjects were 
ATS—3, Drew—2, and Candler,  St. Paul's, Perkins, United of Ohio, and Pittsburgh 
Theological—1 each. One subject received seven units of advanced Clinical Pastoral 
Education (CPE) and one year of counseling practicum beyond the basic M.Div. degree. 
Thus, the sample is well reflective of a highly educated clergy. 
Ministerial Background of Subjects 
The range of years of service as an ordained elder in the UMC was thirty-one 
years between the longest serving subject (thirty-seven years) and the shortest (six years). 
The median years of service was 20.5 years and the mean was 20.23 years (see Appendix 
O, Table 3 and Figure 3, pp. 184-85). Eleven of the subjects had served in some sort of 
specialized ministry during the course of their pastoral careers. The type of specialized 
ministry found in the sample is quite varied reflecting the variety of ministerial 
experience possible within the UMC (see Appendix O, Table 4 and Figure 4, pp. 186-87). 
In addition to their total of forty-five years in specialized ministry, the thirty subjects in 
this study had a combined total of 635 years in local parish ministry. The mean number 
of years in local church ministry was 21.5 years (see Appendix O, Table 5 and Figure 5, 
pp. 188-89).  
Summary. The above demographic profile shows a widely dispersed, highly 
educated, long-serving group of subjects. These demographic facts are also intervening 
variables, some of which were found, through computerized statistical analysis, to have 
an impact upon certain of the reported changes in subject attitude and behavior. This 
issue is addressed after the actual reported findings of the three research questions have 
been reviewed. 
Findings on Research Question 1 
Research Question 1 asked, How do pastors describe their spiritual lives and 
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church ministries before they entered the Two Year ASF program?  
 The answer to this general research question, obtained through the subjects’ 
responses to a variety of specific questions, provided a baseline of the subjects’ self-
perception of their spiritual journey and ministerial effectiveness prior to entering the 
Academy. Knowledge of this baseline assisted in the discovery of changes following the 
Academy experience. Moreover, the variance in pre-ASF experiences may be found, 
through computerized statistical analysis, to have impacted current behavior as much as 
the ASF experience did.5 
Subjects’ Description of Their Spiritual Lives Prior to ASF 
 In responding to a variety of questions the subjects provided a description of their 
spiritual lives prior to attending ASF. 
Spiritual reading. Ten subjects (38.5 percent) noted in their spiritual 
autobiographies the influence of one or more spiritual authors upon their outlook prior to 
attending ASF. Three of the ten listed spiritual authors that can be considered mainstream 
Episcopal or Anglo-Catholic, two listed Roman Catholic authors, while another two 
listed liberal mainstream Protestant authors. Quaker authors were noted by one subject; 
liberal social-justice authors were listed by another subject; and, one subject listed 
Wesleyan-Evangelical authors. Eight subjects (30.8 percent) referenced in their spiritual 
autobiographies the use of Holy Scripture prior to  attendance at ASF. These eight noted 
that their use of Holy Scripture was other than positive. Some of these open-ended 
responses were:  “mechanical,” “I read the Bible solely to prepare for sermons,” “job 
related only,” “not systematically,” and “exclusively from an historical-critical 
perspective.” None of the subjects noted that they felt their use of Scripture was uplifting, 
affirming or positive. 
Spiritual relationships. In their spiritual autobiographies, seven subjects (26.9 
percent) reported having had a positive experience with a spiritual friend, spiritual guide 
                                                 
 5The impact of pre-ASF experiences upon current behavior is discussed on pp. 128-31. 
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or spiritual director prior to attending ASF. These responses (with multiple responses 
separated and distributed6) were: two had such an experience with spiritual guides, three 
with spiritual friends, and six with spiritual directors.  
Previous spiritual programs, continuing education and retreats. In their 
spiritual autobiographies, five subjects (19.2 percent) reported having had a positive 
experience with spiritual retreats prior to ASF. Here three separate types of retreats were 
noted: those sponsored by the UMC (noted by two subjects), those sponsored by the 
Roman Catholic Church (three), and guided retreats where no denominational affiliation 
was noted (one). One subject reported a negative experience with a silent retreat. In the 
preinterview questionnaire, the subjects were asked whether their first impressions of 
ASF were affected by their experience with any previous spiritual programs (see 
Appendix D, 2b, p. 162). Three of twenty-seven respondents had not had any previous 
experience with a spiritual program. Eighteen reported that previous programs did 
influence their first impressions; five subjects affirmed that earlier programs had no 
affect; and, one subject said, “Maybe.” Four subjects also evaluated their earlier spiritual 
experiences: half positively, half negatively. In their spiritual autobiographies, six 
subjects (23.1 percent) reported on their prior experience with other continuing education 
events. Four viewed those prior experiences positively, and two reported they had been 
going through a ineffective repetitive cycle of continuing education events. 
Spiritual disciplines. Sixteen of the subjects (51.5 percent) mentioned spiritual 
disciplines in their spiritual autobiographies. Six noted that they practiced one or more 
spiritual disciplines prior to attending ASF. Three subjects reported while they knew of 
spiritual disciplines the demands of ministry left them no time to practice any of them. 
Two subjects noted if they practiced any spiritual discipline such practice was sporadic or 
                                                 
 6“Multiple responses” appears in the text to indicate that at least some of the subjects gave 
multiple responses to the question being reviewed and they have been sorted out and distributed among the 
reported responses. The total number of responses listed will produce a  number greater than the number of 
subjects listed. 
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cyclical. Two subjects affirmed they had no sense of or knowledge of spiritual disciplines 
prior to ASF. Two subjects hoped to learn about disciplines at ASF. One noted that while 
he7 knew of spiritual disciplines he did not practice any. The six subjects practiced one or 
more of these disciplines: journaling (listed by four subjects); having a set-aside time for 
daily devotional reading or practicing a daily office (two), fasting (two), daily mediation 
(one), memorizing Scripture (one), and being a member of an accountability group (one).  
Later in the personal interview sixteen subjects (53.3 percent) affirmed they were 
practicing some type of spiritual discipline prior to ASF (see Appendix A, 1b, p. 155). 
The multiple responses given were regularly reading the Bible or devotional works (by 
ten subjects), going on retreats of some sort at least once a year (nine), engaging in 
special worship activities, including choral groups or regular receipt of Eucharist (seven), 
being in an accountability or covenant group (six), practicing lectio divina  (two), 
engaging in regular physical activity as a spiritual discipline (two), practicing at least one 
of the social disciplines (e.g., tithing, mission work with the poor and disenfranchised) 
(one), engaging in a “daily office” (one), engaging in daily meditation (one), and using 
the practice of silence or solitude (one). As for the number of disciplines being practiced 
by the sixteen prior to ASF, four subjects reported they practiced only one discipline, 
three subjects practiced two disciplines, two subjects practiced three disciplines, three 
subjects practiced four disciplines, one subject practiced five disciplines, another subject 
practiced six disciplines, yet another listed seven disciplines, and one affirmed the 
practice of nine disciplines prior to attending ASF.  
In their spiritual autobiographies twelve subjects (46.2 percent) mentioned the 
state of their prayer life prior to attending ASF. These twelve admitted their prayer life 
was other than positive. Some of these open-ended responses were: “disorganized and 
undisciplined,” “unsuccessful,” “sporadic and largely unsatisfying,” “solely praying for 
needs of one’s congregants,” “peripheral,” “mechanical,” “like a cactus in the desert 
                                                 
 7Please note that all gender references are placebos hiding true identity. 
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awaiting a rainstorm,” and “I was not sure I could trust in God.” 
Nurture of spiritual life. In the formal interview, the thirty subjects were asked 
how they nurtured their spiritual life prior to attending ASF (see Appendix A, 1b, p. 155). 
Ten affirmed that they were neither nurturing or nor renewing their spiritual lives. Four 
noted that their interests were non-spiritual. Sixteen others noted that any nurturing that 
occurred came about solely through routine, job-related Scripture reading and prayer 
work and five of the sixteen additionally noted that any attempts at nurturing their 
spiritual lives were sporadic at best. Of these  sixteen, four added that their spiritual lives 
were “frustrated,” “fearful,” or “depleted.” One subject affirmed he was “yearning for 
more,” and one noted his penchant for pursuing a cyclic pattern of unfulfilling continuing 
education events. One was “escaping into nature,” and one subject was renewing his 
spiritual life by taking “regular vacations.” 
Sense of divine. In their spiritual autobiographies, four subjects (15.4 percent) 
described their sense of the presence of the Holy Spirit prior to attending ASF. Two made 
some positive mention regarding the presence of the Holy Spirit in their lives. One 
affirmed he was “sanctified holy by a second work of grace,” and the other noted that she 
had “sensed the preleading of the Holy Spirit during the course of my life.” The 
remaining two noted their sense of the Holy Spirit was wholly “rational" or “academic.”  
State of spiritual life. In their spiritual autobiographies, twelve subjects (46.2 
percent) referred to the state of their spiritual life prior to attending ASF. These twelve 
affirmed their spiritual life was other than positive and not where they wanted it to be. 
One stated she had no personal spiritual life but only viewed it in “a communal or group 
context.” The remaining eleven presented one or more negative expressions of the state 
of their spiritual life, such as “peripheral and flat,” “academic,” “professional, job 
related,” “undisciplined,” “sick,” “head knowledge without experiential knowledge,” 
“like a premature infant struggling for life,” and "I doubted the existence of a personal 
God.”  
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Spiritual well-being index. In the preinterview questionnaire, twenty-seven 
subjects (96.4 percent) rated their spiritual life prior to attending ASF, with the lowest 
point being the “darkest pit” and highest point being the “brightest height” (see Appendix 
D, 11a, p. 164).8  The mean score on the Prior Spiritual Well-Being index was 8.2 on a 
21-point scale, with a range of 14 points from 1 to 15 (see Appendix P, Table 7 and 
Figure 7, pp. 192-93). Here the mean score is below the midpoint on the scale. The 
statistical results of this and similar indices are discussed further later in this chapter. 
Summary. The above data indicate that the spiritual lives of the subjects prior to 
ASF left much to be desired. Those subjects who mentioned the state of their prayer life, 
their Scriptural-devotional life, or the state of their spiritual lives in their spiritual 
autobiographies noted that such states were other than positive. While only 20 percent of 
the twenty-six subjects who submitted spiritual autobiographies independently made note 
of practicing spiritual disciplines prior to ASF, when directly asked about their practice of 
spiritual disciplines in the interview 53 percent of the thirty interviewees noted their 
practice of some type of spiritual discipline. Two-thirds of the thirty interviewees 
expressed opinions that indicated their spiritual life was either not of interest or was barely 
being nurtured, and the remaining third affirmed they were neither nurturing nor renewing 
their spiritual lives. Thus, unsurprisingly, the mean of the Prior Spiritual Well-Being index 
was below the mid-point on the scale at the 41st percentile. However, on a more positive 
note, at least seven subjects (26.9 percent) indicated in their spiritual autobiographies that 
prior to ASF they had positive spiritual relationships, and five subjects (19.2 percent) noted 
positive spiritual retreat experiences (half of which were directed by Roman Catholics). 
                                                 
 8The Spiritual Well-Being question and all similar scaling questions were designed with a ten-
point scale. Several of the subjects, however, gave themselves half points or numbers greater than ten on 
this and other similar scales. Therefore, in order to make better statistical comparisons by having full point 
intervals between the scores given by the subjects, as well as to represent the distribution of the scores 
graphically, all the scales used in this project were expanded to 21-point scales. On the 21-point scale, each 
point above 1 represents a half-point on the original 10-point scale on which the subjects were asked to rate 
themselves.  For example, a 2 on the 21-point scale is equivalent to 1.5 on the original 10-point scale, and a 
3 on the 21-point scale was reported as a  2 on the 10-point scale and so forth.  
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Yet even this bright spot serves to indicate once again that only a minority of the subjects 
had put much emphasis on, or effort into, spiritual formation prior to attending ASF.  
Subjects’ Description of Personal Matters Prior to ASF 
 The subjects also provided a description of certain personal matters that were 
impacting their lives prior to attending ASF. 
Influences leading to enrollment in ASF. Twenty-four of the twenty-six 
subjects (92.3 percent) who submitted completed spiritual autobiographies pointed to one 
or more significant prior events that influenced their decisions to enroll in ASF. Five 
noted the positive influence of previous attendance at a Five Day Academy for Spiritual 
Formation; seven noted the positive influence that the Upper Room's Walk to Emmaus 
program had on their lives. Five noted other UMC-related spiritual programs (i.e., three 
noted the Covenant Discipleship program, one Disciple Bible Study, and another Albert 
Day’s Disciplined Order of Christ). Six indicated the influence of their relationships with 
Roman Catholic clergy or of their positive experiences on Roman Catholic spiritual 
retreats; four indicated their relationships with pastoral counselors, psychologists, other 
psychotherapists or psychiatrists helped influence their decisions to apply to ASF. Four 
reported that previous positive experiences with spiritual retreats had an influence on 
their attending ASF. Seven reported their attendance at continuing education events on 
spirituality or spiritual formation helped to influence their decisions. Four said their 
relationships with spiritual directors helped influence their choice; and, two noted the 
influence of their relationships with spiritual friends or guides. Fourteen subjects listed 
only one significant prior event that influenced their choices to enter the two year ASF 
program. Eight subjects listed two events. One listed three, and one listed five events.  
Financing ASF. Fourteen subjects (53.8 percent) indicated how they financed the 
nearly $5,000 required to attend ASF in their spiritual autobiographies: for six the church 
“paid all of most of the cost”; two received a conference grant; one received a 
scholarship from the Upper Room; one subject’s parents paid for it; two affirmed that 
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“God provided”; and, two subjects indicated that they paid their own way (with one 
noting that it was a “sacrifice for my wife”). 
Personal hopes for what ASF would do. Eleven subjects (42.3 percent) who 
submitted a spiritual autobiography described what they hoped the Academy experience 
would accomplish. Their multiple responses indicated that three saw the Academy as a 
way to correct or heal a problem, five sought to advance or better themselves, two hoped 
to increase their knowledge or ministerial skill sets, and one hoped “to make new 
friends.” Only one of the subjects gave a “spiritual reason” that neither mentioned self 
nor gave an indication of a desire for career or self-advancement. 
Marital and family relationships. All thirty subjects were married when they 
began their two year ASF experience. 
Psychological state of mind. Over half of those completing a spiritual 
autobiography (15 of 26) reported that as they began their ASF experience their mental 
condition or state of mind was in crisis, that they were depressed, or that they were either 
burned out or on the verge of burnout. Some of the open-ended responses were, “My wife 
felt I was near burning out”; “I was overworked, stressed-out and exhausted”; “I was in 
the midst of a mid-life crises”; “I was full of doubt”; “I was in great emotional crises”; “I 
was filled with great unhealed pain”; “I was struggling with depression”; and, “I had 
come to have an overwhelming sense of professional failure.” During the course of the 
formal interview, seven of the thirty subjects (23.3 percent) admitted to being in some 
sort of clinical or group psycho-therapy prior to attending ASF. Three of these were 
regularly seeing a psychotherapist or psychiatrist and taking psychotropic medications. 
Personal well-being index. Twenty-seven subjects (96.4 percent) answered the 
question  in the preinterview questionnaire that asked them to rate numerically their 
personal lives prior to attending ASF, with the lowest point being the “darkest pit” and 
highest point being the “brightest height” (see Appendix D, 9a, p. 164). The mean score 
on this Prior Personal Well-Being index was 8.9 on a 21-point scale, with a range of 13 
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points, from 3 to 16. Here the mean score is also below the midpoint on the scale but 
higher than what was reported on the Prior Spiritual Well-Being index (see Appendix P, 
Table 8 and Figure 8, pp. 194-95). 
Summary. The subjects’ personal psychological state, like their spiritual state, 
left much to be desired. Seven of the thirty interviewees (23.3 percent) were in 
psychotherapy. Non-surprisingly, 45.5 percent of the subjects who noted what they hoped 
the Academy would do for them admitted to seeking out ASF as a way to advance or 
better themselves, and the second largest grouping was composed of those who hoped 
ASF would be a way to correct or heal a problem (27.3 percent). Again, being reflective 
of the less than perfect personal life presented by these subjects, the mean of the Prior 
Personal Well-Being index was below the midpoint on the scale at the 44th percentile. 
After the other findings have been reviewed, the impact of these personal life variables 
will be revealed via the SPSS software program. 
Subjects’ Description of Their Ministerial Lives Prior to ASF 
 The subjects also provided a description of their ministerial lives prior to 
enrolling in the two-year ASF program. 
Then current appointment. In their spiritual autobiographies, six of the subjects 
(23.1 percent) indicated the type of appointment they were serving when they entered 
ASF: two were serving a suburban church; one served an urban downtown church; one a 
large suburban church; another a county seat church; and yet another served a rural 
church. Six other subjects indicated the title of their appointment as they began their 
Academy experience, three were serving as sole pastors, two were senior pastors 
supervising at least one other pastor. and one was an associate pastor. Five subjects 
discussed their overall attitude toward their ministerial appointment: Three held a 
negative attitude, and two expressed a very negative attitude toward their appointment. 
Seven additional subjects indicated their “feelings” for the type of appointment they were 
serving: Three felt “frustrated” in their appointment, four thought they were serving in a 
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difficult appointment (one noted that even though it was difficult, it still was meaningful, 
two added they felt betrayed by being sent to the appointment).  
State of ministry. Six of the subjects (23.1 percent) submitting spiritual 
autobiographies described their overall view toward ministry prior to ASF: Four held a 
negative view, and two held a very negative view. None of the subjects expressed a 
positive attitude toward ministry in their spiritual autobiography. Included in the 
multiple, open-ended responses were, “I feel like I’m a paid programmer and a giver of 
pep talks”; “It’s like pushing a rope up a hill”; “Being a minister these days is more like 
being a CEO of a corporation;” “It’s like being nibbled to death by ducks”; “I’ve been 
trained to seek to please everyone and run the church, and this has worn me out”; 
“Climbing the career ladder of vocational ministry is very real and demoralizing”; 
“Ministry involves much baby sitting these days”; “I’ve learned there are wolves in every 
pasture”; “My image of myself as a pastor was eroding into emptiness”; and, “My life 
was on a crash course, everything was incomplete.”  
Five subjects (19.2 percent) made note of their “call to ministry” in their spiritual 
autobiographies: Four believed their “call to ministry” was “in trouble” prior to attending 
ASF while one believed his “call to ministry” was as vibrant as ever.  
Pastoral role: Of thirty interviewees, twelve provided their definition  of the 
“role” of a UMC pastor prior to their attendance at ASF (see Appendix A, 3a, p. 155). Of 
these twelve, two responses were standard (i.e., “servant leader” and “interpreter of 
tradition”), six held administrative, managerial, or CEO-oriented definitions, and four 
saw themselves as either an “answer giver,” “being set apart and above,” or “one who did 
it all and saved people from hell.” 
Denominational relations. In their spiritual autobiographies, six subjects (23.1 
percent) indicated their overall view toward the UMC prior to attending ASF. Five had a 
negative viewpoint. Some of their multiple, open-ended responses were, “The UMC that 
I loved and sought to serve seemed to devalue my gifts and graces”; “I have become 
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disillusioned with an untrustworthy institution”; “The UMC prefers worship designed to 
meet the lowest common denominator”; and, “The UMC is run by a bankrupt liberal 
theology and directed by bureaucrats with no real personal sense of piety.” 
Theological viewpoint. Thirteen of the subjects (50 percent) indicated their 
theological viewpoint in their spiritual autobiographies. Five described themselves as 
evangelicals; two could be best described as ecumenical, within Trinitarian borders (i.e., 
their ecumenism, unlike others in the sample, does not include non-Christian groups, 
such as Muslims or New Age practitioners). Two are traditional mainstream liberals (i.e., 
their liberalism, while promoting progressive social welfare policies, full ethnic 
inclusion, abortion on demand and pacifism does not actively promote either anti-
imperialist, socialist and Marxist political liberation struggles or the full inclusion of 
homosexuals within the church which is found within the contemporary progressive 
liberal or social-justice wing of the UMC). One is Anglo Catholic (i.e., an advocate of 
high-church Anglicanism). One is Wesleyan Holiness. One is a social justice, anti-
imperialist liberal, and one described himself as an “open-minded skeptic with broad 
ecumenical interests beyond the Christian church.”  
Church ministerial well-being index. Twenty-seven subjects (96.4 percent) 
answered the question in the preinterview questionnaire that asked them to rate 
numerically their church ministerial life prior to attending ASF, with the lowest point 
being the “darkest pit” and highest point being the “brightest height” (see Appendix D, 
10a, p. 164). The mean score was 9.04 on a 21-point scale, with a range of 13 points, 
from 3 to 16. Here the mean score is just below the midpoint on the scale (see Appendix 
P, Table 9 and Figure 9, pp. 196-97).  
Summary. The descriptions of the subjects’ ministerial life showed a variety of 
types of appointments and a cross section of the variety of theological viewpoints found 
within the UMC. None of the subjects who expressed their opinion had positive attitudes 
or feelings toward either their then current appointment or ministry as a whole, and five 
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out of six held a negative attitude of their denomination. Non-surprisingly, given such 
attitudes, four of five subjects believed their “call to ministry” was in trouble. Accurately 
reflective of the less than perfect church ministerial life presented by these subjects, the 
mean of the Prior Church Ministerial Well-Being index was below the midpoint on the 
scale at the 45th percentile.  
Overall summary of findings on research question one. The above review of 
the subjects’ church ministries and personal and spiritual lives prior to entering ASF 
reveals a group of non-spiritually centered, disquieted, if not disgruntled, pastors 
struggling in their ministries and not pursuing the classic methodologies of spiritual 
formation. Many expressed feelings of frustration and disappointment, if not betrayal, 
with their calls, their denomination, and with ministry itself. For those with deep issues, 
the narratives indicated a choice of using the psychological route, over the spiritual route, 
to health and wholeness. The use of counseling, psychiatry, and psychotropic medication 
was more widespread than the use of spiritual directors or Sabbath rest. While the few 
subjects who had prior formal spiritual relationships and had attended spiritual retreats 
viewed these experiences as positive, this is overwhelmed by the fact that all thirty 
subjects admitted they were not consistently nurturing their spiritual lives. While half of 
the respondents admitted to practicing a spiritual discipline, the accompanying 
indications of sporadic attempts and interference from the demands of ministry help to 
show the depth of trouble the subjects had with maintaining their attempts at spiritual 
praxis. Clearly room for improvement exists within this sample; whether that was 
accomplished is considered below. 
Findings on Research Question 2 
Research Question 2 asked, How did pastors describe their spiritual lives and 
church ministries subsequent to the completion of the Two Year Academy for Spiritual 
Formation?  
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 The answer to this general research question was obtained through the subjects’ 
responses to a variety of specific questions in the preinterview questionnaire and the 
personal interview. Knowledge of the subjects’ post-ASF experience allowed for the 
discovery of changes from the reported pre-Academy baseline and set the stage for 
inquiring if and how ASF impacted the reported changes.  
Subjects’ Description of Their Spiritual Lives Subsequent to ASF 
 In responding to a variety of questions the subjects provided a description of their 
spiritual lives after completing the two-year ASF program. 
Spiritual reading. Twenty-one of the twenty-eight subjects (75 percent) who 
completed the preinterview questionnaire gave the following multiple responses when 
asked what they were reading now as compared to before ASF. Eight were now primarily 
or exclusively reading non-Christian materials (e.g., the Koran, secular science, 
psychology, or New Age spirituality). Five were reading equal amounts of spiritual 
formation materials on the one hand and church growth and church leadership materials 
on the other. Two were reading Eastern Orthodox spirituality. Two sought out Roman 
Catholic literature. Two noted they were reading an equal amount or more spiritual 
formation literature than before they went to ASF. Two centered in on materials relating 
to missions and Christian social action. One was reading “much more devotional 
literature”; one was reading the Bible “much, much more that I ever have”; and, one 
rarely reads spiritual formation materials any more, adding they were “only of interest for 
a season.” 
Seven of the twenty-eight subjects (25 percent) who answered the reading 
question gave an indication of the theological orientation of the authors they were 
reading. Three were reading mainstream UMC authors, and four gave separate responses: 
liberal mainstream Protestant authors, Orthodox and Roman Catholic authors, Quaker 
authors, and New Age spirituality.  
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Spiritual relationships. Twenty-seven subjects who completed the preinterview 
questionnaire responded when asked whether they were currently engaged in any type of 
formal spiritual relationship (see Appendix D, 14, p. 164). Fifteen of these twenty-seven 
subjects (55.6 percent) indicated they were involved in such a relationship, and fourteen 
indicated the type of relationship. The multiple responses of these fourteen subjects 
included eight who were involved in a formal spiritual friendship, seven who engaged in 
group spiritual formation, five who saw spiritual directors; and one who had a 
relationship with a spiritual mentor.  
During the course of the face-to-face interviews, all thirty subjects responded 
when asked if they had received spiritual direction since completing ASF (see Appendix 
A, 8b-4, p. 158). Twenty-three of the thirty (76.7 percent) indicated that they had 
received spiritual direction and seven indicated they had not. Eighteen of the twenty-
three subjects (78.3 percent) indicated whether they continued this practice. Of these, 
fourteen indicated they no longer were seeing spiritual directors and four subjects 
affirmed that they were currently receiving spiritual direction. Notably, the spiritual 
directors of all four of these subjects were Roman Catholics; half were ordained priests, 
and the other half were nuns serving in an order. 
Twenty-eight interviewees (93.3 percent) responded when asked if they had 
served as a spiritual director, mentor, guide, or friend to someone since completing ASF 
(see Appendix A, 8b-5, p. 158). Twenty-three of these twenty-eight subjects responded 
that they had, and five affirmed they had not. Sixteen of the twenty-three also indicated 
how they gave such spiritual help to someone else. The multiple responses of these 
sixteen included eight who gave spiritual assistance to their parishioners as part of their 
employment as a pastor, four who participated in a peer-to-peer relationship with one or 
more other clergy, four who served as spiritual friends, one who served as a spiritual 
guide, one who met once a year with his old Academy covenant group, and one who had 
served as a spiritual director. Fourteen of the twenty-three subjects who indicated they 
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had been involved in a spiritual relationship indicated when they had done so: Ten were 
still doing so and four subjects were not.  
Subsequent spiritual programs, continuing education and retreats. Twenty-
eight subjects who completed the preinterview questionnaire responded when asked 
whether they attended any other spiritually formative training (including retreats) after 
completion of ASF (see Appendix D, 8a, p. 163). Twenty-four of the twenty-eight 
subjects (85.7 percent) indicated they had, and four subjects indicated they did not attend 
any subsequent training or retreats. Twenty-three of the twenty-four who had such 
attendance indicated the name, type, or nature of such training (with many giving 
multiple responses). Eleven attended subsequent training provided by ASF. Six attended 
programs connected with the Upper Room’s Walk to Emmaus. One attended a program 
sponsored by the GBOD’s and Upper Room’s Pathway’s Center. Three participated in 
other United Methodist training in spiritual formation, while five attended Roman 
Catholic programs. One subject noted a nonspecific spiritual workshop; another received 
formative spiritual training at Asbury Theological Seminary; and one attended a silent 
retreat. These twenty-three also indicated how many subsequent events they had attended 
since completing ASF. Seventeen had attended only one. Four subjects had attended two. 
One subject attended three, and one attended four such retreats or events. 
While eleven of these twenty-three subjects indicated that their subsequent 
spiritual training was at ASF events, when the subjects were directly asked about 
“subsequent involvement with Academy sponsored programs,” in the next question on 
the preinterview questionnaire (see Appendix D, 8b, p. 163), the total number of 
responses increased to sixteen. During a subsequent contact with the two subjects who 
did not submit preinterview questionnaires, their answers to this question were also 
obtained. Hence, eighteen of thirty subjects (60 percent) attended or were involved in 
team leadership at other ASF-sponsored events, and twelve (40 percent) had no 
subsequent involvement with ASF-sponsored programs. 
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All thirty subjects responded to the interview question regarding whether they had 
led a retreat since completing ASF: twenty-five had; five had not (see Appendix A, 8b-2, 
p. 158). Nine indicated what kind of spiritual retreats they had led. Six led some type of 
Academy-sponsored retreat (three were Five Day Academy team members; two were 
team leaders for at least one Two Year Academy; and, one was a leader of a Three Year 
Covenant Community). Two led spiritual retreats in their District; and one led a non-
spiritual, continuing education retreat.  
Spiritual disciplines. Seventeen subjects who completed the preinterview 
questionnaire responded when asked to compare their practice of spiritual disciplines 
currently with what they did before they went to the Academy (see Appendix D, 13, p. 
164). Of these seventeen, four admitted that while they practiced at least one discipline 
now they did not practice any disciplines before they went to ASF; therefore, they could 
not give a comparison. The remaining thirteen were able to give the following 
comparisons. Five subjects noted they were practicing the same ones they had before 
they went to ASF. Four subjects were using different disciplines but did not indicate 
whether any increase had occurred in either the number of disciplines or in their practice. 
Two subjects acknowledged their practice of spiritual disciplines had declined. One 
admitted he had not practiced spiritual disciplines before ASF and still did not practice 
them, and only one subject gave an indication of being more disciplined in the practice of 
disciplines since having completed ASF.  
Twenty-four of the thirty interviewees (80 percent) were practicing some type of 
spiritual discipline. Ten regularly read the Bible or devotional works. Ten were in an 
accountability or covenant group. Ten regularly engaged in silence, solitude, or 
meditation and nine went on some sort of retreat at least once a year. Eight practiced a 
“daily office”; five engaged in daily meditation. Four noted their involvement in a local 
Emmaus community. Three made note of their leadership on ASF teams; three practiced 
at least one of the “social disciplines.” Two did daily journaling. Two indicated they 
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served as a spiritual director and one served as a spiritual guide. One practiced lectio 
divina. One actively practiced discernment. One engaged in special worship activities 
including choral groups. One mentioned his work with the laity in small sharing groups. 
One was engaging in regular physical activity as a spiritual discipline. One considered 
the teaching of a Companions in Christ class as a spiritual discipline, and one noted the 
discipline of “listening and healthy eating.” As for the number of disciplines being 
practiced by the twenty-four subjects who engaged in some spiritual discipline, two 
subjects engaged in only one discipline, seven practiced two, four practiced three, five 
noted the practice of four disciplines, one affirmed the practice of five, three practiced 
six, one listed seven, and one subject noted he regularly practiced eight disciplines. Six of 
the thirty interviewees  affirmed that ASF had no effect on their spiritual practices. 
Nurture of spiritual life. In the interview the subjects were asked how they were 
currently nurturing their spiritual lives (see Appendix A, 1c, p. 155). The thirty 
respondents gave the following multiple responses. Eight indicated their spiritual lives 
were not being nurtured. Five affirmed that they had chosen not to pursue further 
spiritual formation or had not been able to use anything from ASF. Five admitted that 
they were putting less effort into nurturing their spiritual lives now than before they 
entered ASF. Three indicated their spiritual lives were barely being nurtured at best. Two 
noted that any nurturing came from routine job-related Scripture reading and prayer. Six 
indicated that their attempts at nurturing were sporadic at best. One affirmed he renewed 
his spiritual life by taking “regular vacations.” Six subjects affirmed their nurturing came 
from some type of clinical or group psychotherapy, and four were regularly seeing a 
psychotherapist or psychiatrist and taking psychotropic medications. One of the four 
currently seeing a psychiatrist was found surrounded with mementos of Camp Sumatanga 
and wearing a talisman given by one of the presenters for help with daily life. One 
subject reported that all he was doing to nurture his spiritual life currently was “just 
teaching Bible to a bunch of old ladies.” Another affirmed he was nurturing his spiritual 
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life “by fighting a spiritually bankrupt church.” Another considered the fact that she 
regularly “disregarded the promo-material sent ... by the UMC” helped to nurture her 
spiritual life. Another found solace in “moving beyond typical Christianity by pursuing a 
D.Min. in creation spirituality and encouraging New Age forms in worship.” 
Divine presence. Twenty-nine interviewees (96.7 percent) responded when asked 
if currently they “see and/or feel God’s presence in your ministry more or less clearly” 
(see Appendix A, 5d, p. 156). Twenty-three of the twenty nine subjects said now they see 
and/or feel God's presence more clearly. Two noted they “much more clearly” feel or see 
God’s presence and four reported no real change.  
State of spiritual life. In the interview the thirty subjects were asked if their 
spiritual journey with Christ changed since completing ASF (see Appendix A, 5a, p. 
156). All thirty interviewees answered this question. Three respondents said, “No,” their 
journeys had not changed. The multiple responses of the twenty-seven whose journey 
changed included fifteen who were able to feel the divine9 presence better. Four 
experienced an increase in their ability to sustain an active prayer life and/or to enjoy 
solitude. Four were able to help and accept others better. Three were “growing 
spiritually.” Two had a greater passion and urgency to serve; one subject was “not 
running away from Christ anymore.” One was “more intentionally practicing the 
disciplines.” One reported, “Now I’ve come to see my true identity in Christianity,” and 
finally a completely contrary opinion was expressed by another subject who noted that 
now he had come “to see Christ in all things, including the via negativa, to see there are 
more acceptable paths, more gods; it’s not the language or the book one uses, it’s the 
doing that matters.” 
                                                 
 9 Interestingly, while I specifically highlighted the term Christ in asking this question (the first in 
a series of three questions purposefully arranged around the three points of the Trinity: Christ, then God, 
and then the Holy Spirit), not every clergy person used the word Christ in their responses. In fact, two 
respondents avoided ever using the word Christ in the entire interview, and one additional subject used the 
term solely to indicate that he was now in the process of “moving beyond Christ and into New Age forms.”  
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Understanding of God. Thirty interviewees responded when asked if their 
“understanding of God” had changed since completing ASF (see Appendix A, 5b, p. 
156). Six affirmed that their understanding of God had not changed;10 two affirmed it 
had changed but asserted that such change was not due to ASF. One hedged, saying that 
his understanding “continues to mature.” One affirmed that “now I can better see that 
God accepts ambiguity.” One noted that “now I can better deal with pain and loss in my 
life.” One affirmed “now God is greater and deeper,” and eleven affirmed that currently 
they are better connected to a personal God. Seven subjects additionally indicated they 
now have come to see that God reveals himself in “more than one way.” Four of these 
seven made note of their comfortableness in affirming the fact “that God is bigger” or 
“more inclusive than Christ.” 
Spiritual well-being index. Twenty-eight subjects responded to the question  in 
the preinterview questionnaire when asked to rate numerically the current state of their 
spiritual life with the lowest point being the “darkest pit” and highest point being the 
“brightest height” (see Appendix D, 11b, p. 164). The mean score on the Current 
Spiritual Well-Being index was found to be 13.7 on a 21-point scale, with a range of 16 
points, from 3 to 19. Here the mean score is close to the two-thirds point on the scale, 
higher than any of the Prior Well-Being indices (see Appendix P, Table 10 and Figure 10, 
pp. 198-99). 
Summary. The findings provided above indicate that while the spiritual lives of 
the subjects were somewhat different than before they attended ASF, the practice of the 
classical patterns of spiritual formation did not take center stage in most of their lives. 
Reading interests still did not center on spiritual formation literature for only 9.5 percent 
noted that they were now reading an equal amount or more of spiritual formation 
literature as compared to before attending ASF. While twenty-four subjects were 
                                                 
 10One of these six ordained subjects affirmed that “God is changeless, it’s impossible to 
understand God at all.”  
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practicing at least one spiritual discipline (as compared to sixteen prior to ASF), only one 
affirmed that he was now more disciplined in his practice of the spiritual disciplines than 
before attending ASF. While at one time nearly three-fourths of the subjects were 
involved in formal spiritual relationships, currently that figure dropped to one-third. 
While attending or immediately after ASF 76.7 percent of the subjects received formal 
spiritual direction from a spiritual director, currently only four subjects (13.3 percent) 
were seeing a spiritual director and in each case their spiritual directors were Roman 
Catholic. While only 14.3 percent of respondents did not attend subsequent spiritual 
training or go on spiritual retreats, 73.9 percent of respondents attended only one such 
event since completing ASF (i.e., over the course of a minimum of five years). Two-
thirds of the spiritual events these subjects attended subsequently were ASF-sponsored 
programs. However, 40 percent had no subsequent involvement with ASF-sponsored 
programs and 16.7 percent had no subsequent involvement with spiritual formation (i.e., 
they neither attended any spiritual retreats or programs nor engaged in any of the 
practices generally connected with this field, e.g., spiritual reading or disciplines). One-
sixth of all subjects admitted that now they were putting less effort into nurturing their 
spiritual lives than before they went to ASF. Two-thirds affirmed that their understanding 
of God had changed since completing ASF, and 86 percent of the thirty subjects noted 
that now they more clearly feel God’s presence in their ministry. This final positive 
finding related to the subjects sense of “being” in relationship with God as opposed to 
“doing” or engaging in spiritually formative activities may account for the significant 
increase in the Spiritual Well-Being index, which stood at the 68th percentile. 
Nevertheless, discovering which variables affected the increase in the scores of this Index 
awaits the completion of the review of Research Questions 2 and 3. 
Subjects’ Description of Other Related Personal Matters Subsequent to ASF 
 The subjects also provided a description of certain personal matters that were 
impacting their lives after completing the two-year ASF program. 
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Marital and family relationships. Of the thirty interviewees who answered the 
question concerning whether a change had occurred in their marital relationships or 
family status subsequent to ASF (see Appendix A, 2b-1, p. 155), eleven (36.7 percent) 
indicated no change, while nineteen (63.3 percent) indicated some sort of change. Of the 
nineteen subjects who indicated some change, eleven indicated their marriage and/or 
family life had improved. Four indicated through their responses that they had ongoing 
issues in their marriages, and four went through divorces following ASF. Three of these 
persons remarried. 
Psychological state of mind. In the process of answering one of the opening 
questions of the interview (see Appendix A, 1c, p. 155), six subjects noted they were 
currently engaging in some type of clinical or group psychotherapy, and four revealed 
they were regularly seeing a psychotherapist or psychiatrist and taking psychotropic 
medications.  
Personal well-being index. Twenty-seven subjects (90 percent) answered the 
question  in the preinterview questionnaire that asked them to rate  the current state of 
their personal life numerically, with the lowest point being the “darkest pit” and highest 
point being the “brightest height” (see Appendix D, 9b, p. 164). The mean score on the 
Current Personal Well-Being index was found to be 14.8 on a 21-point scale, with a 
range of 9 points from 10 to 19. Here the mean score is just below the three-quarters 
point on the scale, higher than any of the Well-Being indices (see Appendix P, Table 11 
and Figure 11, pp. 200-01).  
Summary. While some change occurred in the subjects’ marital and family 
relationships, the majority of the subjects reported no change. After ASF six subjects 
were in some type of clinical or group psychotherapy (as opposed to seven prior to ASF), 
and four were currently seeing a psychotherapist or psychiatrist and taking psychotropic 
medications (as opposed to three prior to ASF). Nevertheless, despite the lack of 
significant change in this area,  a significant increase occurred in the Current Personal 
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Well-Being index where the mean increased from 8.9 (prior to ASF) to 14.8 (currently), 
now resting at the 74th percentile.  
Subjects’ Description of Their Ministerial Lives Subsequent to ASF 
 The subjects also provided a description of their ministerial lives after completing 
the two-year ASF program. 
Current appointment. Since completing their ASF program, the subjects have 
served an average of 2.3 appointments. Five subjects served four different appointments, 
five served three appointments, fourteen served two appointments, and six subjects have 
served only one appointment since completing ASF. The subjects had a mean of 4.3 
years of service in their current appointment. The range of years in their current 
appointment went from a maximum of thirteen years (with one subject) to one year (with 
six subjects) (see Appendix O, Table 6 and Figure 6, pp. 190-91).  
Of twenty-nine interviewees, five indicated that subsequent to their ASF 
experience they left local church ministry for a time and then returned while twenty-four 
remained in local ministry the whole time (see Appendix A, 2b-2, p. 155). Of twenty-
nine interviewees, two indicated a shift in their worshipping community (see Appendix 
A, 2b-5, p. 155). One of these moved to an interdenominational ministry and the other 
moved toward the incorporation of New Age spirituality in his ministry. 
State of ministry. Twenty-nine interviewees responded when asked if their 
ministerial style, focus, or concentration had changed since ASF (see Appendix A, 2a-3, 
p. 155). Four affirmed no change occurred. The multiple responses of the remaining 
twenty-five subjects included fourteen who indicated they had moved away from the 
“career-ladder” or “CEO model of ministry.” Six changed their focus to an emphasis on 
spirituality. Five now use the discernment model. Three now have trust or inner peace; 
two affirmed “now I’m free to be me.” One concentrates on social justice ministries. One 
concentrates on church growth; one concentrates on evangelism and seeking “to lead 
people to Christ.” One stated that he has come to reject the concept of trying to “save 
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people, now I can let them be as they want to be,” and one changed their focus toward the 
inclusion of  Native American Indian and New Age forms (including Wicca) in all areas 
of ministry and to “openly advocate for full inclusion of gays and lesbians in all aspects 
of church life.” 
Pastoral role. All thirty interviewees gave a definition  of the “role” of a UMC 
pastor (see Appendix A, 3a, p. 155). In the multiple responses provided, twelve subjects 
noted what their definition was prior to ASF, thirteen gave their current definition, 
twenty-five gave an overall definition. Of the twelve interviewees who gave a prior-to-
ASF definition (80), only two indicated they still held that view (i.e., pastor as “servant 
leader” and pastor as “interpreter of tradition”). Of the thirteen interviewees who 
indicated holding a new definition, four involved “doing” and nine “being.” Of the 
twenty-five overall responses, sixteen involved “doing” or action, eight involved “being,” 
and one defied classification (as the subject affirmed his “pastoral role” was “to be 
concerned with my own spiritual journey and let the people find their own way through 
observing me”). 
All thirty interviewees responded when asked how they currently were fitting into 
the “role“ of a UMC pastor (see Appendix A, 3c, p. 155). Four were currently having 
problems, two had mixed opinions, and twenty-four indicated that now, after having 
completed ASF, the fit was better, great, comfortable, or good.  
Denominational relations. Eight of twenty-five interviewees indicated that 
subsequent to their ASF experience no change had occurred in their “attachment to (or 
alienation from) the UMC as a denomination, ” while seventeen subjects indicated 
change had occurred (see Appendix A, 2b-12, p. 155). Of these seventeen, only four now 
had a better opinion of the UMC, and thirteen subjects now “struggle with,” or are 
“alienated from” or “have disdain for” the UMC. Later in the interview, thirty 
interviewees responded when asked a similar question, worded so as to obtain the 
subject’s “sense of fulfillment or frustration” with the UMC (see Appendix A, 11, p. 
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159). Nine of the thirty subjects affirmed that their “sense of fulfillment” was greater 
while twenty-one reported less than clearly positive opinions of the denomination they 
serve. Ten of these twenty-one noted that their sense of frustration was greater now. 
Three affirmed that while their frustration is smaller, issues still remain. Two indicated 
their frustration has remained the same. One said her sense of fulfillment had lessened, 
and five subjects said, “It depends.” 
Four of thirty interviewees indicated that subsequent to their ASF experience no 
change had occurred in their “relationships with or participation on district, conference, 
or UMC-wide boards or agencies,” while twenty-six subjects indicated change had 
occurred (see Appendix A,  2b-9, p. 155). Fifteen of these twenty-six indicated a decline 
in such participation. Three subjects reported an increase immediately following ASF, 
but now their participation is lower than before ASF. Eight reported an increase. 
Eight of twenty-four interviewees indicated that subsequent to their ASF 
experience no change had occurred in their “attachment to (or alienation from) the 
Wesleyan tradition,” while sixteen subjects indicated change had occurred (see Appendix 
A, 2b-12, p. 155). Of these sixteen, fifteen reported that they now had a deeper 
appreciation of or attachment to the Wesleyan tradition, and only one  subject said he was 
now “more  skeptical of the Wesleyan tradition and ready and able to move beyond it.” 
Ecumenism. In the preinterview questionnaire, the subjects had been asked 
whether their “interest in or interaction with other denominations or faith traditions 
expanded, contracted or remained the same” since attending ASF (see Appendix D, 17, p. 
165). Of the twenty subjects giving multiple responses, ten indicated an expansion in 
their interaction with other faith traditions, eleven noted an expansion with other 
denominations, four affirmed their interests or interactions remained the same, and one 
admitted her interaction with other denominations had lessened.  
In the personal interview, thirty interviewees responded when asked, “Have there 
been any shifts or changes in your ecumenical outreach, contacts or attachments” 
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subsequent to ASF (see Appendix A, 2b-7, p. 155), fifteen affirmed no change had 
occurred and fifteen indicated change had occurred.  Of the fifteen subjects who 
indicated a change, one’s outreach had shrunk; another’s “appreciation” was deeper but 
added she still has “no conscious contact.” Two increased their outreach but failed to say 
with whom, and eleven indicated the denominational direction toward which they moved. 
Of the eleven, six now had greater contact with non-Protestant groups: four with Roman 
Catholics and two with Eastern Orthodox. Five now had greater outreach with what are 
typically viewed as more “conservative” denominations than the UMC itself: two with 
denominations practicing “believer’s baptism,” two with conservative evangelicals and 
one with charismatics. 
Later in the interview, twenty-eight interviewees responded when asked whether 
since completing ASF they now participate “more freely and eagerly in ecumenical 
discussions and/or worship” (see Appendix A, 8b-6, p. 158), fifteen indicated no change 
had occurred, while thirteen had more participation now. Eleven respondents also 
indicated with whom they were engaging in “ecumenical discussion and/or worship.” Six 
were engaging with non-Protestant groups (here again four with Roman Catholics and 
two with Eastern Orthodox). Two were engaging with more conservative groups (one 
with the Southern Baptist Convention [SBC] and the other with “non-denominational 
Evangelical types”). Two reported their ecumenical contacts were  “across the board,” 
and one noted his openings were to “non-Christian faith traditions.” 
Incorporating ASF into ministry. Twenty-seven subjects responded when 
asked, in the preinterview questionnaire, whether they were able to incorporate their ASF 
experience into their local church ministries (see Appendix D, 15, p. 164). Two 
purposefully had chosen not to incorporate anything of ASF; three had not been able to, 
and twenty-two affirmed they had. Of these twenty-two, four were non-specific and 
eighteen indicated the following multiple areas of ministry: teaching (twelve), preaching 
(four), conducting worship (four), accountability groups (three), pastoral counseling 
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(two), administratively at board meetings (one),  and providing spiritual direction for 
church members (one).  
Of the twenty-seven subjects responding to the question posed in the preinterview 
questionnaire regarding whether they were able to incorporate their ASF experience into 
their  ministerial work on either the district or conference level (see Appendix D, 16, p. 
165), fourteen subjects said, “Yes,” one said, “Somewhat,” and twelve said, “No.” The 
fourteen also provided responses as to how they attempted to incorporate what they 
learned at ASF in their district and/or conference activities. Eight conducted non-ASF 
retreats, six worked on ASF-led retreats, two worked on district spiritual formation 
teams, two worked on conference-wide spiritual formation teams, two taught district laity 
about spirituality, and one sat on the cabinet. 
New ministries. Of the twenty-eight interviewees who responded when asked 
whether any “new ministries or directions opened up for you” since completing ASF, one 
said none had opened and twenty-seven affirmed that new ministries had opened for them 
(see Appendix A 8a-1a, p. 157). Of these twenty-seven, eleven affirmed that ASF had a 
direct impact on the following new ministries or directions: appointment to an ASF 
leadership position (seven), hired in a spiritual formation ministry with the help of ASF 
staff and team members (three), and hired by a UMC denominational board or agency 
because of ASF contacts (one). The sixteen remaining subjects reported the opening of 
the following new ministries or directions (including multiple responses): teaching 
spirituality (six), using discernment (four), spiritual formation ministries (three), 
conducting retreats (two), pursuing a D.Min. in spiritual formation (two). The following 
areas were listed once: wrote a book on spiritual formation, accepted a new church start, 
maintained a long tenure at one church, and engaged in more social-justice, social-action 
type ministries.  
Worship. Thirteen of thirty interviewees indicated that subsequent to their ASF 
experience no change occurred in their “personal participation in or preferred style of 
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worship,” while eighteen indicated change occurred (see Appendix A, 2b-8, p. 155). The 
multiple responses of the eighteen subjects indicated ten with a preference for high 
liturgy or Roman Catholic forms, four preferred contemporary worship, four subjects said 
the form was not what matters, the issue was to focus on worshipping God, one preferred 
New Age forms, and one noted he “won’t attend a worship service if intinction is used.”  
Eucharist. Seventeen of thirty interviewees who responded affirmed there had 
been some change when asked if any change had occurred in how they sensed or how 
often they partook of Holy Eucharist since ASF (see Appendix A, 2b-4, p. 155), while 
thirteen indicated no change had occurred. The seventeen subjects gave multiple 
responses regarding this change: for fourteen the Eucharist now had deeper or enhanced 
meaning; six partook more frequently; one now “will not tolerate intinction”; and one 
said that since ASF, “I've come to reject the uniqueness of Christian Sacraments, they 
don't match life.” Later in the interview, twenty-nine subjects responded when asked 
whether, since completing ASF, they had “celebrated Holy Communion more often or in 
a different format”(see Appendix A, 8b-7, p. 158), fifteen had not and fourteen had. 
Homiletics. Of the twenty-nine interviewees who responded when asked whether 
change had occurred in their “sermon preparation, delivery, style, etc.” (see Appendix A, 
8a-3, p. 157), four reported no change. Of the twenty-five reporting a change, five 
reported a change in sermon preparation (where four now incorporate more silence and 
prayer and one now prepares using lectio divina). Nine reported a change in sermon 
delivery (where six moved from exhorting to storytelling, one changed from exhorting to 
invitational preaching; one shifted from “the head to the heart,” and one became more 
evangelical, using altar calls and “praying the ‘Sinner’s prayer’ with anyone who needs 
it”). Eight reported a change in their type of preaching (two became more relaxed, four 
no longer preach with notes, one now goes into the audience, one now prays at the altar 
instead of from the pulpit, and one now reads the Scripture differently and seriously). 
Five reported a change in the content of their sermons (where three now refer to spiritual 
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formation literature, two are now “honest about their own sinfulness,” one now stresses 
the need to forgive, and one no longer uses didactic preaching methods).  
Small groups. Twenty-six interviewees noted that since ASF they started either 
“a small group or Sunday school class on spiritual formation” (see Appendix A, 8b-1, p. 
158). Nine gave multiple responses indicating the type of group: Companions in Christ 
(two), Covenant Discipleship (two), and one each for Experiencing God, Christian 
Believer, ALPHA, book studies of the Bible; personally designed classes, healing or 
wholeness groups, and Christian  therapy groups. 
Lay relations. Twenty-four of thirty interviewees (80 percent) indicated that 
subsequent to their ASF no change had occurred in their “use of laity in worship,” while 
six indicated change had occurred (see Appendix A, 2b-9, p. 155). Five of these six 
subjects increased the use of laity in worship, and one indicated he will use laity in 
worship “only after they are spiritually formed.” Later in the interview thirty subjects 
responded when asked whether change had occurred in their outlook on the laity. Here 
eleven indicated no change had occurred and nineteen affirmed it had  (see Appendix A, 
8a-2, p. 157). Of these nineteen, fifteen indicated the nature of the change. One indicated 
a more negative view of the laity after ASF, and fourteen indicated a more positive view.  
Divine assistance. All thirty interviewees responded when asked how they saw 
“God helping you and your ministry” (see Appendix A, 5c, p. 156). Their multiple 
responses can be divided into two major groupings based on whether their sense of God 
is found in “being” or in a relational sense (twenty-two subjects), or  in “doing” activities 
or praxis (twelve subjects). Four subjects gave both “being” and “doing” responses. Of 
those expressing God’s help in a sense of “being,” thirteen subjects see God as providing 
a “sustaining presence,” a “sufficient grace,” or “courage for the moment.” Four reported 
that God enables their ministry. Three perceived God as a friend. Two subjects have 
come to the point of “letting God be God,” and one acknowledged not being able to  
sense “God at all.” Of those expressing God’s help in a sense of “doing,” three subjects 
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noted that God has helped them by providing an increase in members and attendees at 
their churches. Two said God helps them to serve. Two affirmed they find God through 
prayer and in the Eucharist. Two noted that God “opened me up to diversity.” One 
reported God is found through the practice of the disciplines, and one noted, “It’s not 
God helping me, but that I’m able to inhale God in all things and open myself up to the 
holiness of all things.”  
Church ministerial well-being index. Twenty-seven subjects answered the 
preinterview question asking them to rate the current state of their church ministerial life 
numerically with the lowest point being the “darkest pit” and highest point being the 
“brightest height” (see Appendix D, 10b, p. 164). The mean score on the Current Church 
Ministerial Well-Being index was 14.4 on a 21-point scale with a range of 13 points from 
6 to 19. Here the mean score is above the two-thirds point on the scale, an increase of 
5.36 points as compared to prior to ASF and second only to the Current Personal Well-
Being index (see Appendix P, Table 12 and Figure 12, pp. 202-03).  
Summary. While only two subjects indicated a shift in their worshipping 
community, five-sixths of all thirty  subjects reported a change in their ministerial focus 
or style of ministry since completing ASF. Changes were discovered in the sense and 
frequency of Eucharist (by 56.7 percent of the subjects), ecumenical involvement (50 
percent), worship style or participation (60 percent), and personal participation in 
denominational activities (87 percent, with 69 percent reporting a decline). Attempts 
were made to introduce what they had learned at ASF in their local, district, and 
conference ministries. While half of the respondents currently have a deeper appreciation 
of, or attachment to, the Wesleyan tradition, over two-thirds have less than positive 
opinions of the UMC. Nevertheless, only four subjects admit to having problems 
currently fitting into their “role” as pastor. Only one subject reported that currently he 
could not “see God at all” as helping in his ministry. Being accurately representative of 
these changes, a significant change occurred in the  Church Ministerial Well-Being 
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index, where the mean score rose from the 45h percentile prior to ASF to the 70th 
percentile currently.  
Overall summary of findings on research question two. While the percentage 
of subjects currently seeing a spiritual director for spiritual guidance declined from 20 
percent prior to ASF to 13.3 percent currently, no significant change occurred in the level 
of subjects seeking guidance or help from psychotherapy (currently 20 percent, while 
formerly 23.3 percent) or psychotropic medication (currently 13.3 percent, while 
formerly 10 percent). Only 11.8 percent of the subjects attended more than one formal 
spiritual formation event or retreat since completing ASF. After the passage of a 
minimum of five years, neither the practice of the classical patterns of spiritual formation 
nor formal attempts at spiritual nurture took center stage in the lives and ministries of the 
majority of these subjects. On the other hand, five-sixths of the subjects affirmed that 
currently they feel God’s presence in their ministry more clearly than they did before 
ASF. Hence, “being” in relationship with God was clearly more significant for these 
subjects than engaging in formal spiritual praxis (or methods of “doing”). Nevertheless, 
these same subjects reported an increase in their “doings” for God through the various 
activities of ministry and in their sense of “fit” or comfort with their “role” as ministers. 
Significant increases in all of the Life Well-Being indices were reported as compared to 
prior to attending ASF, whether these increases were affected or impacted by some 
aspect of ASF or by other intervening variable(s) is the subject of the remainder of this 
chapter. 
Findings on Research Question 3 
Research Question 3 asked, What aspects of the Two Year Academy for Spiritual 
Formation do pastors report as impacting the changes they reported?  
 The answer to this general research question builds upon the discovery of changes 
in attitude and behavior between Research Questions 1 and 2. The answer to the question 
was uncovered in two ways: first via the subjects’ surface level descriptive responses to a 
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variety of specific questions and second via the computerized evaluation of the impact 
and correlation of different variables involved in the reported changes. Each was 
reviewed in turn below. 
What Subjects Report about ASF’s Impact on Reported Spiritual Life Changes 
 In responding to a variety of questions the subjects reported on the impact of ASF 
upon changes in  their spiritual lives since completing ASF. 
Spiritual relationships. Of the twenty-three interviewees who indicated they had 
received spiritual direction since completing ASF (see p. 84), five affirmed ASF had no 
impact on their choice, one gave no specifics, sixteen indicated they “wouldn’t have done 
it without having been at the Academy,” and one noted that while receiving spiritual 
direction before ASF, since going to the Academy it took on a whole new meaning. Of 
the twenty-three subjects who indicated they had been a provider of spiritual direction, 
three affirmed that ASF had no impact on their ability to provide spiritual direction. Nine 
noted it had an impact but gave no more specifics. Eight affirmed that without ASF they 
would never have been able to provide any form of spiritual direction, and one each said 
ASF led to an “increase in this part of my ministry,” ASF “gave me more confidence to 
do this,” ASF “gave me the resources and the practice of the disciplines helped too,” and 
ASF “changed my way of doing pastoral care.” 
Spiritual retreats. Of the twenty-five interviewees who indicated they had led a 
retreat of some sort (see pp. 85-86), thirteen affirmed that ASF had the primary impact on 
how they led such retreats. Five said ASF had an impact. Four indicated ASF provided 
the resources so they could lead retreats. One said while ASF “shaped it, I adapted it,” 
and two subjects insisted that ASF had no impact on how they now lead retreats. 
Nurture of spiritual life. Twenty-one of the thirty subjects (70 percent) 
responded when asked what aspects of the Academy impacted any reported change in 
how they nurtured their spiritual lives (see Appendix A, 1d, p. 155). Their multiple 
responses can be divided into two major groupings based on whether the aspect involved 
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“being” with God in a relational sense (found in seven responses) or  in “doing” activities 
or praxis (i.e., an aspect involving action, such as learning about God through study, 
behavior, or relationship with other people) (found in twenty-four responses). Four 
subjects gave both “being” and “doing” responses. The “being” aspects were: the solitude 
and/or times of silence (four) and a personal mystical experience (three). The “doing” 
aspects were: information, i.e., books, lectures, presenters (nine), worship (four), the 
covenant group experience (four), interactions with people outside of the covenant group 
(three), learning about discernment (one), an incident of personal healing (one), the foot-
washing experience (one), and being chosen as an ASF retreat leader (one). 
Divine presence. All twenty-five subjects who reported that currently they more 
clearly see and/or feel God's presence than before ASF (see p. 88) also responded to the 
follow up question, “What was it about the Academy experience that you feel had an 
impact here?” Their multiple responses can be divided into two major groupings based 
on whether the aspect is one that involved “being” with God in a relational sense (which 
included sixteen subjects) or  in “doing” activities or praxis (i.e., a response that involved 
some type of action, such as learning about God through study, behavior, or relationship 
with other people, which included fourteen subjects). The  “being” responses were, the 
time apart (six), the daily rhythm of the program (four),  the times of silence (four), what 
occurred there (e.g., the “mystical insights,” the  “moments of Holy intimacy”) (four), 
and the setting of the camp (one). The “doing” responses can be subdivided into 
responses that involved “doing by learning” and those involving “doing through 
relationships with others.” The “doing by learning” responses were, learning about the 
disciplines (four), improving one’s ability to listen to and communicate with and about 
God (four), and learning about discernment (one). The “doing through relationship” 
responses were, the sense of community (three), the interaction with the laity (one), and 
the interaction with the presenters and team members (one). 
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 State of spiritual life. Of the twenty-seven subjects who reported that their 
spiritual journey with Christ had changed since ASF (see p. 88), three noted that ASF 
itself was either not helpful or not especially helpful. Of the remaining twenty-four, 
twelve failed to indicate any particular aspect of the ASF experience, while twelve listed 
some aspect. The following aspects were noted as helpful by these twelve: solitude 
(three), nonspecific disciplines (two), being able to make a personal connection with 
Christian doctrine and tradition (two), a personal mystical experience that occurred while 
at ASF (one), a personal experience of the “healing power of Jesus Christ” while at ASF 
(one), seeing God work through the absurd at ASF (one), that ASF and “Wendy Wright 
was especially helpful in helping me see that playful sexuality between Christians is OK 
with Jesus” (one), and ASF “helped me to see God within myself, to see Christ in all 
things, and to encourage my connection to New Age theology and practitioners” (one). 
Understanding of God. Of the twenty-four subjects reporting that their 
understanding of God had changed since completing ASF (see pp. 88-89), twenty made 
no reference to ASF, two denied that ASF had any impact in such change, and two made 
reference to ASF. The two subjects making reference to ASF here gave differing 
opinions concerning the potential impact and the direction that ASF can have upon 
participants’ understanding of God; however, both comments are substantive and speak 
to the reality that unforeseen latent outcomes of the Academy experience may override 
the manifest or desired outcomes of at least some of the founders of ASF. One subject 
explained how he moved beyond the constraints of Christianity:  
The academy made it comfortable to accept the fact that God is bigger than 
Christ, that God is revealed in diverse ways, that Christ is not the sole route to 
salvation, that people can have their own understanding of God and its not my 
job to change them; in essence I guess what I’m saying that the Academy 
helped me realize that it’s really okay to be a heretic.  
The other subject gave an opinion as to how such theological moves are possible:  
Now it is essential that doctrine lead experience; for spirituality, if followed 
without clear doctrine, will lead you to abandon Christ. For example if one 
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goes deep into mystical abandonment, the dark side can become one’s love, 
and divine love could be denied, the bodily resurrection could be denied, a 
personal relationship in the after-life is then abandoned as the self is absorbed 
into a mystical union—almost like Buddhism. You see, we need to learn from 
the fantasies and failings of the mystics instead of repeating the mistakes of 
history again. You see, spiritual formation must be clearly founded in an 
understanding of doctrine first, before one goes into any of the esoteric, 
experiential forms of spirituality.  Yes, spirituality must be formed in 
doctrine; and, sadly, the Academy is not really good at that. 
Defining spirituality. In the preinterview questionnaire, the subjects were asked to 
define the term “spirituality” and whether ASF shaped their definition (see Appendix D, 7, 
p. 163). Twenty-six subjects (92.9 percent) responded to this question. The types of 
definitions given by these twenty-six have been grouped according to the essence of their 
definition. Definitions involving “doing,” movement, or praxis (given by nine subjects) 
were those directly involving personal action, doing, and/or behavior (six), noting a 
“journey with God” (two), and noting a movement by God and a response by oneself (one). 
Definitions indicating an integration between being and doing were given by three subjects. 
Definitions involving “being” or relationship with God (given by fourteen subjects) were 
those noting a “personal relationship with God” (six), indicating a sense of being “shaped” 
or “formed” or “likened unto” God (three), noting a sense of awareness of the “presence of 
God” while not mentioning the terms “personal” or “relationship” (three), and emphasizing 
a sense of personal being or stillness (two).11 Twenty-three subjects gave indications of 
whether they were influenced by ASF. Seven indicated that ASF had no impact upon their 
response. Nine affirmed that their definitions were “very much informed by ASF.” Three 
noted ASF “led to my current understanding.” One indicated that ASF “moved me to 
modify my former understanding.” One stated ASF “broadened my understanding.” Another 
                                                 
 11Interestingly, a variety of “God language” was used in defining the term “spirituality.” The 
twenty-six subjects referred to the divine in their definition in the following ways: no God language used 
(six), non-specific language such as “faith tradition” and “life-giving stream” (two), the “Other” (one), the 
“Creator” (one), “God” (eight), “Spirit” (one), both  “God” and “Spirit” (one);,“Holy Spirit” (one), “Triune 
God” (one), interchangeably using “God,” “Spirit,” and  “Christ” (one), “Jesus” (one), “Christ” (one),  and 
“Jesus Christ” (one). (This significant subject, first referenced in Chapter 2, will be returned to in Chapter 
5).  
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said ASF “got me thinking,” and one noted ASF “sharpened what I already believed.”  
Spiritual well-being index. Comparing the scores given by the subjects to the 
two Spiritual Well-Being indices in the preinterview questionnaire produced a Change in 
Spiritual Well-Being score. The mean Spiritual Change score increased 5.43 points on a 
21-point scale between time 1 (pre-ASF) and time 2 (at the time of the interview), with a 
range of change of 16 points from  -2 to +14 (see Appendix P, Table 13 and Figure 13, 
pp. 204-05). The frequency table (see Table 13, p. 204) reveals that change was reported 
by all twenty-seven subjects who rated themselves on both indices.12 Of these twenty-
seven, one  subject’s rating declined while the scores of twenty-six increased. 
After being asked to rate their spiritual lives on the two Spiritual Well-Being 
indices in the preinterview questionnaire, the subjects were asked: “if there has been a 
change do you believe the Academy played any role in the change? How so?” (see 
Appendix D, 11c, p. 164). Of the twenty-six subjects who answered this question, three 
said, “No” and twenty-three said, “Yes.” Of these twenty-three, one listed three different 
types of impacts, four listed two impacts, and eighteen listed one. These twenty-three 
also gave the following multiple responses as to how ASF impacted the reported change. 
One noted that through ASF he came to experience a deeper relationship with God. Three 
experienced spiritual formation. Eleven improved their spiritual skill sets. Three 
discovered ministerial contentment, and nine gave responses that centered on self. Of 
these nine, two affirmed ASF provided a deeper knowledge of self; two affirmed ASF 
enhanced personal growth, three noted that ASF allowed for personal contentment, and 
two believed ASF enhanced their own independent spiritual journey. 
Summary. The affect of ASF on the spiritual lives of the subjects was found in 
the following: While most subjects no longer see a spiritual director, the majority 
                                                 
 12Since twenty-eight subjects responded to the Current Spiritual index and twenty-seven 
responded to the Prior Spiritual index, change between the two Indices could not be reported for three 
subjects (i.e., the one who only rated themselves on one scale and the two who did not provide any 
ratings).  
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admitted that they would never have seen one without ASF. Only 13 percent of the 
subjects believed that they would have been able to provide some type of formal 
direction to others without their ASF experience. Only 8 percent of the subjects said ASF 
failed to influence how they now lead retreats. While only 12 percent of the subjects 
believed ASF was not helpful with their changed “journey with Christ,” no one aspect of 
the ASF experience stood out over others as having decisive influence on the remaining 
88 percent.  Of those more clearly feeling God’s presence in their ministries, the 
respondents were able to be divided between those who felt God’s presence through 
“being with God in a relational sense” (53.3 percent) and who sensed “God in the praxis 
of doing ministry” (46.7 percent), including one-fifth who were in both groups. In 
defining spirituality, 53.9 percent of the subjects defined the word in terms of “being,” 
34.6 percent in terms of “doing,” and 11.5 percent in terms that integrated both “being” 
and “doing”; however, 30 percent of the subjects said ASF had no influence upon their 
definition of spirituality. The respondents overwhelmingly saw ASF as providing them 
with doing-type helps over being-type helps when referencing aid to the nurture of their 
spiritual lives (i.e., here only 14.3 percent did not list doing-type helps). Of those subjects 
whose Spiritual Well-Being index increased over time, eleven subjects saw ASF as 
providing doing-centered spiritual helps, four saw ASF as providing being-centered 
spiritual helps, three saw ASF as providing ministerial-centered helps, and nine saw ASF 
as providing self-centered helps. 
What Subjects Report about ASF’s Impact on Reported Personal Life Changes 
 The subjects also reported on the impact of ASF upon changes in  certain personal 
matters since completing ASF. 
Marital and family relationships. Of the nineteen subjects indicating some sort 
of change in their marital relationships or their family status after completing ASF (see p. 
90), seven gave an indication as to ASF’s involvement. One accredited ASF for “giving 
me the guts to get married.” Two affirmed that ASF “helped me cope with divorce and 
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remarriage.” One said that ASF “helped me to see family as equal to career and to put 
more energy into my family.” Another noted that ASF became a contentious issue in her 
previous marriage where the spouse began “using ASF and my involvement in it as a 
weapon against me.” Another indirectly pointed to “marital fidelity issues” (as well as 
raising the red flag of future potential problems from charges of sexual harassment) when 
he asserted that ASF “helped to expand the circle of acceptable behavior between this 
male pastor and female parishioners, it helped me know that it was okay to flirt and 
caress lay women.” Lastly, one subject gave the following outline of how ASF  adversely 
affected his marriage: 
The Academy almost destroyed my marriage. I was overwhelmed by this 
woman from my covenant group. It became almost like the movie ‘Fatal 
Attraction.’ She sent gifts, drove up to my house, which was two States 
away. I was naive and just went along with what the team encouraged, 
hugs and caresses; but she wanted more intimacy. The team should have 
sent her away, but they didn’t do anything until after the time she came up 
here. They need to warn people about the downside of opening up, of 
encouraging intimacy between us. Instead they did the opposite. Really, 
they opened Pandora's box for her and the lid almost cut my head off. 
 Personal well-being index. Comparing the scores given by the subjects to the 
two Personal Well-Being indices in the preinterview questionnaire produced a Change in 
Personal Well-Being score. The mean Personal Change score increased 5.33 points on a 
21-point scale between time 1 (pre-ASF) and time 2 (at the time of the interview), with a 
range of change of 12 points from  0 to +12. (see Appendix P, Table 14 and Figure 14, 
pp. 206-07). Since twenty-seven subjects responded to both Personal indices, the 
frequency table (see Table 14, p. 206) reveals that one respondent’s rating did not 
change, while twenty-six respondents reported an increase. 
 After being asked to rate their personal lives on the two Personal Life Well-Being 
indices in the preinterview questionnaire, the subjects were asked, “If there has been a 
change do you believe the Academy played any role in the change? How so?” (see 
Appendix D, 9c, p. 164). Of the twenty-seven subjects who answered this question, five 
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said, “No” and twenty-two said, “Yes.”  Of the twenty-two who said yes, three subjects 
listed three different types of impacts three listed two different types, and seventeen listed 
one type. These twenty-two also gave the following multiple responses as to how ASF 
impacted the reported change. Five experienced spiritual growth. Five thought ASF 
enhanced their ability to serve others. Three affirmed that ASF enhanced their 
interpersonal relationships. Two expanded their personal skill sets. One received a 
greater sense of ministerial contentment. One believed ASF enhanced his martial and 
family relationships. For one it was the “most life-changing experience” of her life, and 
fourteen subjects gave responses that centered on self (eight viewed ASF as providing 
deeper knowledge of self; five enhanced their sense of personal contentment; one thought 
his personal sense of psychosexual freedom was empowered).  
 Summary. The affect of ASF on the personal lives of the subjects was mixed. For 
some ASF was viewed as helping them to be better spouses and parents, for others it 
created issues. For one subject ASF became a way to cope with divorce, for another 
became a contentious issue leading to divorce. One male subject felt liberated by the 
encouragement and license ASF gave him to  “expand the circle of acceptable behavior” 
and to “know that it was okay to flirt and caress lay women” to whom he was not 
married. Another male subject felt that going “along with what the team encouraged, 
hugs and caresses” encouraged a lay participant  to want “more intimacy” and nearly 
destroyed his marriage. Of those subjects whose Personal Well-Being index increased 
over time, five saw ASF as providing spiritual growth, five saw ASF as providing growth 
in areas of ministerial service, three saw ASF as providing interpersonal growth and 
nineteen saw ASF as providing differing forms of personal assistance. 
What Subjects Say about ASF’s Impact upon Clergy Burnout 
In the interview the respondents were asked a series of questions regarding clergy 
burnout (see Appendix A, 10, p. 159). While all thirty subjects were well acquainted with 
the issue, none defined the term in the same way. Twenty-eight of the thirty interviewees 
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(93.3 percent) knew of a colleague who had suffered from burnout. When describing how 
colleagues act out when they are burned out, the following multiple behaviors were noted 
by twenty-one subjects: illicit sexual behavior (fourteen), lethargy (eight), alcohol abuse 
(five), divorce (five), depression (five), obesity (two), illegal drug use (one), mean 
spiritedness (one), and general self-destruction (one). Eleven subjects (36.7 percent) also 
noted that another indication of burnout is found in “playing the political, career game,” 
or “living for retirement,” or “being seduced by power and position.” Seventeen subjects 
(59.8 percent) indicated that burnout was a major issue confronting contemporary 
ministry in the UMC. Sixteen subjects (53.3 percent) indicated that they knew of at least 
one colleague who had been completely overtaken by burnout and is no longer in 
ministry. Only seven (23.3 percent) knew of a colleague who overcame burnout, and of 
these seven, six subjects affirmed that the colleague in question only overcame it through 
counseling and/or psychotropic medication. One subject added, “I know of no one in my 
conference who hasn’t experienced some form of burnout.” Another said, “Burnout is a 
plague, it’s the Aids of UMC ministry.”  
When asked if they had personally experienced burnout, twenty-two of twenty-
nine interviewees (75.9 percent) who responded said, “Yes,” two respondents admitted 
they had been “on the edge of it,” and five said, “No.” The two who said they had been 
“on the edge” explained that they avoided burnout by going into specialized ministry on 
the one hand and going into the “family business” on the other, after which they both 
returned to local parish ministry. As for the timing of the onset of their own burnout, 
three subjects noted it came when they were serving a rural multi-point charge, and 
another noted it came after going through a new church start. Seven subjects provided the 
signs of burnout they personally experienced: exhaustion and fatigue (three), feelings of 
isolation (two), feelings of uselessness (one), and feelings of disillusionment with 
ministry and frustration with the UMC (one). When asked how they personally overcame 
burnout, twenty-three responded. Seven indicated that ASF played no role in their 
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recovery (three got counseling and medication, two took leaves of absence, one took a 
series of personal retreats, and one noted that he “was sustained solely by the grace of 
God”). Twelve indicated ASF as playing a role in their recovery from, or avoidance of, 
burnout (five simply stated they recovered because of ASF; three said it was through a 
combination of counseling and ASF; three gave credit to God and ASF when they said 
the “Holy Spirit led me” to ASF; three indicated their practice of the classic disciplines, 
learned while at ASF, sustained them; and one noted it was a combination of the 
introduction given to formal spiritual direction by ASF and continued psychotherapy). 
Four indicated they were not yet “out of the woods” (two admitted to “being on the 
verge” again; another admitted current maintenance was due to daily doses of 
psychotropic medications; and, another affirmed that he was and remains in constant 
burnout, saying, “I experience continual burnout; in fact I'm a co-dependent enabler of 
my own burnout”). 
When asked whether “participation in the Academy would be a help or a 
hindrance in dealing with burnout in ministry” (see Appendix A, 10c, p. 159), the 
following multiple responses were given by twenty-nine interviewees: a hindrance (one), 
depends on the person/situation  (four), would be a help but is not enough (seven), would 
help but only if the burnout arose after going to ASF (two), a help (eleven), and very 
much a help (five). Twenty-one interviewees responded to the follow-up question 
concerning how ASF helps with burnout and provided the following twelve groupings of 
their multiple responses: personal willingness (seven); community of resources (five); 
“safe-setting” (four); time apart (four); strengthens ministry (two); practices taught, the 
disciplines (three); community (three); encouraging wholeness and exercise (two); “gets 
you in touch with your inner child” (two); solitude (one); breaking the isolation of 
ministry (one); and, requiring accountability (one). Twelve respondents also gave the 
following multiple opinions as to when ASF can help with burnout. It can help but only 
in the early stages of burnout (six). It can help only if a person “wants to be healed” (six). 
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“No one should be sent to ASF as a punitive tool because of ‘problems,’ as was done by 
Bishop [name deleted]” (two). It will not help everybody (two). It “won't help if you’re 
already in burnout” (two). “Persons in faith crises should not go to ASF” (one). 
The respondents were then asked to place the ability of ASF to help with burnout 
on the same type of scale they had been presented with earlier where the lowest point 
meant “having no influence at all in helping to overcome ministerial burnout” and the 
highest point meant “having the most influence of all known helps in overcoming 
burnout” (see Appendix A, 10c, p. 159). The mean was found to be 13.9 on the 21-point 
scale with a range of 18 points from the minimum of 3 to the maximum of 21. In other 
words, the subject sample has ranked the potential help provided by ASF in overcoming 
ministerial burnout quite high, at the two-thirds point on the scale (see Appendix P, Table 
15 and Figure 15, pp. 208-09).  
Summary. Clearly the subjects were well aware of the issue of clergy burnout—
from direct personal experience (75.9 percent) and from knowledge of the experience of 
others, where 93.3 percent knew at least one colleague who had suffered from it and 53.3 
percent knew of at least one colleague whose ministry had been destroyed by it. While a 
variety of aspects were mentioned as to how ASF helped, only one subject believed that 
ASF would be a hindrance to coping or helping to cure burnout. The high mean on the 
ASF as a Help with Burnout scale affirmed the high opinion of ASF on this issue in the 
subjects’ narrative response. 
What Subjects Say about ASF’s Impact upon Reported Ministerial Life Changes 
 The subjects also  reported on the impact of ASF upon changes in their ministerial 
lives since completing ASF. 
State of Ministry. Of the thirty interviewees who responded when asked whether 
a change had occurred in their “focus as an ordained minister” and whether ASF had had 
an impact thereon (see Appendix A, 8a, p. 157), three reported no change had occurred. 
One affirmed a change but said ASF had no impact on it. Four reported change but gave 
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no specifics, and twenty-two indicated the direction in which ASF influenced them. 
Fifteen responses expressed movement toward a closer sense of “being with God” (nine 
moved to focus on spiritual formation; two subjects moved away from concerns with 
career and salary to “getting right with God”; two came to have a sense of hope and 
peace in ministry; and, two moved to claim “I'm free to be me”). Seven responses 
expressed movements involved “doing” or praxis (two subjects moved to strengthening 
the importance of and adherence to the Scriptures, and one each came to focus upon 
prayer, practicing the disciplines, the teaching aspects of ministry, the evangelical aspects 
of ministry, and being an “enabler”). 
Pastoral role. Thirty interviewees provided their personal understanding or 
definition of the “role” of a UMC pastor (see pp. 92-93). Of the thirty interviewees who 
responded to the followup question regarding whether the “Academy experience 
influenced your understanding“ of the “role” of a UMC pastor, twenty-three said, “Yes,” 
two said, “Possibly,” and five said, “No.” Eleven explained how ASF influenced their 
current understanding. Of these eleven, two noted that ASF helped them to “deepen” the 
spiritual elements of ministry. Another two said, “Now I don’t have to prove my call.” 
The remaining seven subjects gave the following individual responses, “The Academy 
helped me see that I can’t solve all the brokenness in the world”; “The Academy helped 
me to become more aware of the need to address my parishioner's whole self”; “It helped 
me better serve and care for others”; “Before my focus was on ‘doing,’ now I don’t have 
to prove myself and I can concentrate on ‘being’ present”; “the Academy helped me 
recover the contemplative side of ministry”; “Before I saw my role as part of a 
hierarchical pyramid, now I know we’re on the level”; and, “Now I see that the strong 
tradition of administrative, CEO types leading the UMC are resisting God’s desire to 
have us return to the original paradigm of pastor as spiritual guide.” 
Thirty interviewees indicated how they were currently fitting into  the “role” of a 
UMC pastor (see p. 93). Of the twenty-six who responded to the followup question 
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whether or not “your Academy experience was helpful to understanding your own fit,” 
two indicated that ASF was not helpful. Five said it was helpful but gave no specifics. 
Five affirmed ASF as “pivotal” to their fit but again gave no specifics. Fourteen subjects 
gave specifics that were divided into six “doing”- or praxis-based responses (i.e., ASF 
helped by providing information and knowledge), and eight “being”-based responses: 
ASF helped “me to center on myself” or to “discover my true self” (three), ASF “showed 
me its okay to be different” (two), and one response each saying: ASF “helped me not to 
become unglued at mid-life,” ASF “reminded me of the need to listen to God,” and it 
“helped me to discover that the inner world is what is real and that the material world is 
false.” 
Denominational relations. The following comments were made by those 
subjects who reported that  a change had occurred in their “attachment to (or alienation 
from) the UMC as a denomination” (see p. 93): “ASF helped me to be less critical”; “I 
feel better and have hope for the UMC for its having the Academy”; “After seeing what 
was played out at Sumatanga and becoming more evangelical, despite the best efforts of 
the Academy to thwart it; now I'm more willing to stay and fight the power of New Age 
pluralism that is being manifested throughout the UMC hierarchy and its agencies.” 
The following varied comments regarding the impact of ASF were made by 
interviewees who noted a change in their “sense of fulfillment or frustration” with the 
UMC (see p. 93): “My Academy experience helped me to stay in the UMC”; “Despite 
my greater frustration with the UMC, the Academy helps to sustain me”; ASF is “one of 
the most significant developments for renewal of the church and for the sustenance of 
pastors”; ASF “helped me to lose the desire to be a company or career person”; ASF 
“helped show me what we as a church should be doing but are not”; ASF helped me “to 
see how spiritually bankrupt the UMC is”; “Going through the Academy helped enlarge 
my capacity to love my tradition and to forgive the UMC for abandoning it”; “The 
Academy helped me through the pain I've experienced under our appointment process”; 
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and, “Once again I saw the same phonyism and cliquishness and playing favorites at ASF 
that so permeates the UMC.” 
Of the twenty-six interviewees who noted a change in their “relationship with or 
participation on district, conference or UMC-wide boards or agencies” (see p. 94), eight 
made the following comments regarding how ASF was helpful or involved. Six claimed 
ASF helped them be noticed so they could either be placed or hired into positions on such 
boards or agencies. Two indicated ASF helped them to “know that I don’t have to prove 
myself,” and, “now I have no desire to join so as to move up the ladder.”  
The following comments regarding ASF were made by the interviewees who 
noted a change in their “sense of fulfillment or frustration” with the Wesleyan tradition” 
(see p. 94): “After my Academy I have a stronger appreciation of and a comfortability 
with the Wesleyan tradition”; “Please remember that the Academy is not Wesleyan, but 
clearly is an attempt to catholize [sic] what remains of traditional Methodism and Wesley 
in the present UMC. The Academy is clearly dominated by Roman Catholic tradition, 
theology and presenters”; and, “My Academy experiences—both at Camp Sumatanga 
and at numerous Five-Day Academies—has helped me become more skeptical of the 
Wesleyan tradition and able to move beyond it.”  
Ecumenism. In each of the evaluations of increased ecumenical involvement (see 
pp. 94 - 95) roughly 50 percent of the subjects indicated that their participation, outreach, 
and interaction increased following their completion of ASF. When asked if their “ASF 
experience” impacted this change in ecumenical contact (see Appendix A, 8b-6, p. 156), 
sixteen responded. Four indicated that ASF had no impact on their change, and twelve 
indicated it did. Of these twelve, three simply noted that it had an impact. One affirmed a 
“deepening impact.” Two noted that ASF “encouraged” it. Two noted that without ASF 
they would not have been led to “deeper ecumenical involvement.” Three indicated  that 
without ASF they would not “have linked up with Roman Catholics.” One  affirmed, 
“My experience at the Academy opened the door to my encounter and acceptance with 
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other faith traditions.” Another noted that ASF had “helped to place me in ... [church-
related] positions where I can introduce New Age forms into a dying church so as to 
transform Christianity itself.”  
New ministries. Twenty-seven interviewees affirmed that new ministries had 
opened for them (see p. 96). All twenty-seven subjects responded to the followup question 
regarding which aspect of ASF was “most helpful” in the reported new ministries or 
directions. Of these twenty-seven, two indicated no particular aspect had an effect, and six 
said the overall program. The remaining nineteen noted one or more of the following 
Academy aspects as being most helpful: information (four), personal experiences (three), 
community relations outside of the covenant group (three), solitude and/or the silence 
(three), the concept of discernment (two), the covenant group (two), and one subject each 
for: a named lecturer; a greater sense of meaning for the Eucharist, the development of the 
disciplines, the work done on their second year project, being led to find a spiritual 
director, and that “Wendy Wright opened up the sexual-spiritual mix of things and let me 
know it’s really okay to have ‘moments of intimacy’ with members of the opposite sex.”13 
Worship. Only three of the interviewees reporting a change in their preferred 
worship style (see p. 96) referenced the effect of ASF on the change.  One noted that her 
new preference of contemporary worship came “despite the efforts of the Academy 
people to hinder  it.” Another indicated his current abhorrence for intinction came from 
watching ASF participants handle the Eucharist bread irrelevantly, drop it on the floor, 
and then “they walked right over the body of Christ; I got sick to my stomach.” Lastly, 
one noted, “The Academy really helped me feel comfortable incorporating New Age 
forms of worship in my ministry such as incense, dance, drums, howling, etc.” 
                                                 
 13How having moments of intimacy is constituted as a “new ministry” is beyond my understanding, 
however, this is what this subject reported at this point. Moreover, this particular subject repeatedly slipped 
into discussing “Ms. Wright,” “intimacy” with female parishioners, and other psychosexual freedom issues 
during the course of the interview. While the respondent’s apparent fixation with these sexual topics may be 
disturbing (and perhaps an indication of approaching burnout), it is nonetheless clearly part of the relevant 
“findings.” 
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Eucharist. Seventeen subjects indicated that  a change had occurred in how they 
sensed or how often they partook of Holy Communion since ASF (see p. 97). Fourteen of 
these seventeen answered the followup question concerning whether or not ASF had an 
impact on these changes (see Appendix A, 8b-7, p. 158). All fourteen indicated that ASF 
had an impact. Five simply noted it had an impact. Four indicated it had a “big impact.” 
Three indicated ASF “enriched it.” One said without the Academy there “was no way 
that I could defend the celebration of weekly Eucharist,” and one noted that since ASF 
his “bodily actions as a celebrant have changed,” and added, “I learned more about being 
a celebrant at ASF than I ever did at seminary.” 
Homiletics. Twenty-five interviewees indicated a change had occurred in their 
“sermon preparation, delivery, style, etc.” (see p. 97). Of these twenty-five, six indicated 
ASF had no impact on such change, and nineteen indicated that ASF impacted the change 
reported. Of these nineteen, fifteen gave multiple responses to the followup question on 
which aspect of ASF most impacted the reported homiletical change: patterns and 
practices of communication observed in others (seven), overall aspects of ASF (three), 
information provided (two), the healing service (one), learning about the disciplines 
(one), Roman Catholic presenters (one), and solitude (one). 
Small groups. Twenty-six interviewees  indicated that since ASF they started 
either a “small group or Sunday school class on spiritual formation” (see p. 97). Of these 
twenty- six, two affirmed ASF had no impact. Four noted ASF's assistance was tangential 
at best. Two said it had an impact but gave no specifics. Fifteen subjects said ASF 
provided resources. Two said ASF affected the way materials were presented, and one 
claimed it was the healing service at ASF. 
Lay relations. Nineteen interviewees indicated that a change had occurred in 
their outlook on the laity (see p. 98). Of these nineteen, two noted that ASF had no 
impact on this change, and seventeen indicated it did. All seventeen responded to the 
followup question regarding which aspect of ASF “had the most impact” on their shift in 
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outlook, listing these multiple responses. Nine noted the covenant group experience. Two 
cited interactions with laity outside the covenant group. Six indicated their experience of 
the participation of the laity in ASF worship, preaching, and reflection time, and two 
noted books, presenters, or learning about the Myers-Briggs tests. 
Pastoral leadership. All thirty interviewees responded when asked if ASF was a 
help or a hindrance “in the area of ministerial and/or spiritual leadership” (see Appendix 
A, 6, p. 156). None of the respondents indicated that ASF was a hindrance, three 
indicated that ASF was neither a help nor a hindrance, and twenty-seven indicated that 
ASF was a help. Of these twenty seven subjects, fifteen failed to specify whether the help 
was in either the ministerial area or the spiritual area or both. Of these fifteen subjects, 
twelve said that ASF was a help and three said it was a great help. Of the twelve other 
subjects who indicated to which area of leadership they were referring (i.e., ministerial or 
spiritual), eight indicated both areas. Of these eight, two subjects indicated that ASF was 
a “great help,” and six said it was a help. Three of the twelve subjects affirmed that ASF 
was a help with spiritual leadership, and the final subject indicated that ASF was a “great 
help” with ministerial leadership.  
Twenty-eight interviewees responded to the followup question of how ASF was a 
help or a hindrance to their leadership. Their multiple responses can be divided into three 
major groupings based on whether the help involved some sort of “being” relational with 
God (seven responses) or  in “doing” or praxis (twenty-four responses). The third group 
of responses could not be categorized as either “being” or “doing” (nine responses). The 
seven “being” responses included: ASF giving a sense of peace (two), ASF helping them 
to see “ministry is about presence not performance” (two), ASF helping them to 
“overcome the pursuit of self” (two), and ASF strengthening the subject’s personal 
relationship with God (one). Of the twenty-four “doing” helps,  four emphasized getting 
something related to self or self-interest (one noted going to ASF “helped me to get a 
better appointment,” and three indicated ASF “helped me to be me” or to “trust myself to 
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do what I want”). Nine viewed ASF as providing spiritual resources. Four affirmed ASF 
facilitated the learning of a useful skill set. Three became connected with the historic 
Christian Church. Two believed ASF reawakened an emphasis on service, and, for two 
ASF improved their ability to communicate issues. Of the nine uncategorized helps, 
seven responses said ASF gave them an alternative to being a CEO type or “having to be 
into church growth” or “having an emphasis on career advancement,” and two noted that 
ASF “taught me what not to do” (i.e., to do the opposite of what one was taught at ASF). 
 Church ministerial well-being index.  Comparing the scores given by the 
subjects to the two Church Ministerial Well-Being indices in the preinterview 
questionnaire produced a Change in Church Ministerial Well-Being score. The mean 
Church Ministerial Change increased 4.7 points on the 21-point scale between time 1 
(pre-ASF) and time 2 (at the time of the interview), with a range  of 21 points, from  -9 to 
+12. (see Appendix P, Table 16 and Figure 16, pp. 210-11). Since twenty-seven subjects 
responded to both Church Ministerial indices, the frequency table (see Table 16, p.210) 
reveals the rating of two respondents did not change while twenty-five respondents 
reported a change. Two subjects’ ratings declined and twenty-three increased. 
After being asked to rate their personal lives on the two Church Ministerial Well-
Being indices in the preinterview questionnaire, the subjects were asked, “If there has 
been a change, do you believe the Academy played any role in the change? How so?” 
(see Appendix D, 10c, p. 159). Of the twenty-seven subjects who answered this question, 
six said, “No,” and twenty-one said, “Yes.” Of these twenty-one, one subject listed three 
different types of impacts; two listed two different types, and eighteen listed one type. 
These twenty-one also gave the following multiple responses as to how ASF impacted 
the reported change. Six received a greater sense of ministerial contentment. Five 
expanded their ministerial skill set. Three avoided burnout. Three received a sense of 
God’s peace. One experienced enhanced interpersonal relationships, and nine 
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respondents gave responses that centered on self, such as an experience of personal 
growth. 
Summary. The effect of ASF on the ministerial lives of the subjects was found in 
the facts that (1) 82 percent of those respondents who indicated a change in how they 
sensed or how often they partook of Holy Communion affirmed that ASF impacted this 
change; (2) two-thirds affirmed ASF as providing resources for directing small groups; 
(3) personal interactions with the laity while at ASF, especially as found in the covenant 
group experience, made up 89.5 percent of the listed sources as to how the subjects came 
to have a more positive view of the laity; and, (4) the subjects also affirmed that ASF 
helped them to better cope with the UMC and encouraged ecumenical outreach. As to 
how ASF was involved in the change in their ranking on the Church Ministerial Well-
Being index, the responses fell into three groups, each receiving one-third of the 
responses: doing-centered ministerial influences, being-centered ministerial influences, 
and self-referenced ministerial influences. 
Table 4.1 presents additional effects of ASF on the ministries of the subjects, with 
an indication of how the subjects were differentiated according to whether the effect was 
related to “being with God” or “doing for God.”  
 
 
Table 4.1. Summary Table of the Effect of ASF on Ministerial Lives of Subjects, with 
Indication of any Differentiation Found between “Being with God” or “Doing for 
God” 
             
       Total   “Being” based            “Doing”  based 
    respondents      direction/              direction/ 
    on this issue  responses/helps           responses/helps 
       n     %  n     %  n %  
Indication given of  
movement in focus 
 of ministry  22  73.3  15 68.2  7 31.8 
ASF influenced 
understanding of the  23 76.7  ---- ----  ---   --- 
“role” of a UMC pastor 
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Direction given for help 
ASF provided with “fit” 
into said pastoral role  14 46.7    8 57.1  6 42.9 
Direction given for help  
ASF provided with 
pastoral leadership  28 90.0  7m 17.5  24m 60.0 
Type of help ASF gave 
with new ministries  19 63.3  6m 26.1  17m 73.9 
Direction ASF influenced  
change in the area   15 83.3  1m   6.7  14m 93.3 
of homiletics 
             
m=Multiple responses given, hence number in central and right-hand column are greater than number of 
respondents found in left-hand column 
             
 
What Subjects Report Regarding the Interview Dilemma Questions 
The interviewees were given three dilemma stories that could occur in pastoral 
ministry—each a different form of crises—and then were asked how they would deal with 
the scenario (see Appendix A, 4, 7, and 9, pp. 156-58). After their initial responses they 
were asked to what extent the Academy experience influenced their responses. Such 
questions allow for the investigation of whether, in crisis, a subject refers to analytical 
tools learned at ASF. The interest here is not in reviewing the specific responses given to 
each question; instead the interest is in looking for the use of spiritually formative 
reasoning (such as should have been gleaned at ASF) and whether those subjects who 
used such reasoning can be grouped with or found to be distinct from those who did not.  
The first dilemma question considered a crisis in local church ministry concerning 
ministerial leadership and vision development, a common situation in contemporary 
UMC ministry. In reviewing the responses, the immediate concern was to see (1) what 
type of analysis groupings the subject used in his or her response and (2) what type(s) of 
spiritually related responses the subjects gave. Three general groupings were revealed by 
the subjects’ responses. The twenty-nine interviewees referred to one or more of the 
following: (1) spiritual issues covered as part of the two-year curriculum at ASF 
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(nineteen responses); (2) communicative tools of leadership such as bringing people 
together to talk and listen (eleven), or (3) standard denominational or church growth, 
leadership, or visioning methodologies (seventeen). The following methods were noted 
by the nineteen respondents who referred to at least one form of spiritual formation type 
issue: praying and/or listening to God for help (eleven), using discernment (six), dealing 
with the dilemma as a spiritual issue (four), introducing some type of spiritual program 
(four), and going off on a personal silent retreat to seek some answers (one). These 
nineteen also combined their spiritually based reasoning with other types of analyses: 
five gave only a spiritual response; eight also listed a standard leadership, growth, or 
visioning response; and, six also listed a communicative leadership response.  
When asked if ASF helped to shape their responses to this church-visioning 
question, four said, “No,” and twenty-three said, ”Yes.” The respondents were asked to 
rank how their ASF experience shaped their responses on the same type of scale with 
which they had been presented earlier;. Here, however, the lowest point meant having 
“no influence at all in the way you respond to this situation” and the highest point meant  
“having the most influence of all learning experiences” (see Appendix A, 4b-3, p. 156). 
The mean was found to be 11.1 on the 21-point scale with a range of 16 points, from 1 to 
17. The subjects ranked the aid provided by ASF at just above the mid-point on the scale 
(see Appendix P, Table 17 and Figure 17, pp. 212-13).  
The second dilemma question considered a personal ministerial crisis: a trumped-
up sexual harassment issue with a potential for losing one’s ministerial credentials and/or 
threatening one’s appointment. The reality of such a situation in contemporary UMC 
ministry was affirmed in that six of the interviewees noted that they had heard of similar 
scenarios being played out in reality. Ten of the twenty-nine respondents noted they 
would have to leave the congregation regardless;  seven said they would remain to the 
end of the situation; and, ten noted that regardless of the outcome they saw great 
difficulty in being able to, as one put it, “maintain oneself at the helm of the ship and 
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keep one's hands on the wheel without being blown way off course.” The twenty-nine 
interviewees referred to one or more of the following five analysis groupings: (1) 
spiritual issues covered as part of the two-year curriculum at ASF (fifteen); (2) working 
with the Staff Parish Relations Committee (SPRC) in addressing the situation (seven); (3) 
using communicative leadership tools to bring together other people in the local church, 
beyond the SPRC, to listen and address the situation (twelve); (4) using denominational 
resources beyond the local church (thirteen); or, (5) using a legal approach (fourteen). 
The following methods were noted by the fifteen respondents who referred at least one 
type of spiritual formation issue: praying and/or listening to God for help (eight), trusting 
in God to prevail (three), hoping God would allow them to maintain their personal 
dignity (five), and seeking out spiritual friends, mentors, and directors for advice (six). 
None of the fifteen used a spiritual approach or method on its own. Instead these fifteen 
combined their spiritually based reasoning with other types of analyses. Nine also used a 
legal approach (i.e., hiring an attorney or insisting on justice, etc.). Seven also chose to 
communicate with church members; four also chose to work with the SPRC; and, five 
also used denominational resources beyond the local church.  
When asked if their ASF experience helped in shaping their responses to this 
personal ministerial crisis question, five said, “No,” four were not sure, and twenty said it 
did. The respondents were asked to rank how their ASF experience shaped their 
responses on the same type of scale with which they had been presented earlier, where 
the lowest point meant having “no influence at all in the way you respond to this 
situation” and the highest point meant “having the most influence of all learning 
experiences” (see Appendix A, 7b-3, p. 157). The mean was found to be 10.3 on the 21-
point scale with a range of 18 points from 1 to 19. The subject sample ranked the aid 
provided by ASF just below the mid-point on the scale (see Appendix P, Table 18 and 
Figure 18, pp. 214-15).  
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The third dilemma question considered a pastoral counseling crisis that included a 
unrevealed potential for sexual transference between a parishioner of the opposite gender 
and the pastor. The reality of such a situation in contemporary pastoral counseling 
situations in the UMC ministry was affirmed when twelve of the twenty-nine respondents 
readily volunteered their awareness of this cloaked possibility, and nine of the twelve 
named the concept as “sexual transference” without any type of prompting from me. The 
twenty-nine interviewees referred to one or more of the following seven analysis 
groupings: (1) spiritual issues covered as part of the two-year curriculum at ASF (five); 
(2) generalized references to prayer (thirteen); (3) pastoral counseling related responses 
(twenty-four); (4) a “get tough” approach (five);  (5) a missional approach (two); (6) a 
form of “lite” counseling (five); or (7) an inappropriate response (seven).14  The five 
respondents who noted at least one type of spiritual formation issue in their responses 
indicated they would discuss the possibility of seeking spiritual direction for the couple  
(three), use discernment (one ), “call my spiritual director” (one), and encourage the 
couple to use “some of the spiritual disciplines ”(one). None of the five subjects used a 
spiritual approach or method on its own. Instead these five combined their spiritually 
based reasoning with other types of analysis. All of these five combined it with a 
counseling response. One also used the get-tough approach, and two also used 
inappropriate responses. When asked if their ASF experience helped to shape their 
responses to this pastoral counseling question, five of the twenty-nine respondents said 
ASF had no affect. Five said it little to no impact. Four indicated they were not sure, and 
sixteen affirmed that it did.  
The respondents were asked to rank how their ASF experience shaped their 
responses on the same type of scale with which they had been presented earlier; where 
                                                 
 14Examples of inappropriate responses given here were, “I'd give them psychology and 
counseling books to read”; “I send them to see the movie ‘Ordinary People’”; “I'd get them to read some of 
writings of the Saints who wrote on darkness”; “I'd insure that they both get medical exams, it very well 
could be a physical illness that's delaying their recovery.” 
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the lowest point meant having “no influence at all in the way you respond to this 
situation” and the highest point meant  “having the most influence of all learning 
experiences” (see Appendix A, 9b-3, p. 158). The mean was found to be 10.1 on the 21-
point scale with a range of 18 points from 1 to 19. The subject sample ranked the aid 
provided by ASF just below the mid-point on the scale. (see Appendix P, Table 19 and 
Figure 19, pp. 216-217).  
Ranking all three Dilemma scales on the basis of their means results in the 
following order: ASF impact on the Church Vision Dilemma (11.2), ASF impact on the 
Personal Ministerial Crisis Dilemma (10.3), and ASF impact on the Pastoral Counseling 
Dilemma (10.1). A Cronbach's alpha test was conducted upon the Dilemma scales in 
order to measure the internal consistency and reliability of measurement between and 
within the three scales measuring the subjects’ view on the effect of the training and 
experience they received through ASF upon the three dilemmas presented. The test 
produced a statistically significant alpha reliability coefficient of .88, indicating that the 
three tests are reliably measuring the same construct: impact of past training and 
experience. 
In reviewing the responses given to all three dilemmas, four groupings of the 
subjects emerged: those who gave no spiritual responses (or seven subjects), those who 
spiritually responded to one of the dilemmas (ten), those who spiritually responded to 
two of the dilemmas (ten), and those who spiritually responded to all three of the 
dilemmas (three). This finding was recorded by creating a variable based on the basis of 
the number of dilemma questions to which a spiritual response was given and entitled the 
Spiritual Response Combination score. The mean number of responses given by the thirty 
subjects was 1.3 (see Appendix P, Table 20 and Figure 20, pp. 218-19).  
This new variable, the Spiritual Response Combination score, enabled the 
examination for whether any of the four groups of spiritual responders were somehow 
distinct or had something uniquely in common in comparison to the rest of the sample 
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(e.g., could they all be from the same conference, graduated from the same seminary, 
been among the few who remained in spiritual direction, etc.). A series of statistical tests 
were conducted in order to see if any variable could be found to be correlated with, or to 
have a statistically significant relationship with, this “Spiritual Response Combination” 
Score.15 No relationship of statistical significance was found with any intervening 
variable, however, a statistically significant relationship was found to exist between the 
Spiritual Response Combination score and two of the scales on which the subjects 
separately ranked the level of help provided by ASF in solving the dilemma: the ASF as a 
Help in Solving the Personal Ministerial Dilemma Scale16  and the ASF as a Help in 
Solving the Pastoral Counseling Dilemma Scale.17 In both instances the scientific tests 
reveal that a linear relationship exists such that the higher a subject viewed ASF as a 
Help on either of these two scales the greater their Spiritual Response Combination score. 
In other words, the tests results reveal that the greater the use of spiritual reasoning, the 
greater the reliance upon ASF as a help in solving the dilemma.  
Summary. While only a minority of subjects used spiritually based reasoning in 
all three dilemmas or used it exclusively in any dilemma scenario, ASF was viewed by 
the subjects’ as useful in solving the dilemmas, and in two of the three cases the 
                                                 
 15The two tests used were, (1) the Pearson product-moment (or Pearson’s r) test for statistical 
correlation between variables used when the comparisons being made were between interval or ratio scales 
and where a normal distribution of the data existed (see Appendix R.1, p. 241-44 for a more complete 
explanation of this statistical test), and (2) the Spearman’s rho test, which requires neither the normal 
distribution nor the interval or ratio scales that are required by the Pearson's r test and, therefore, can be 
used on ordinal variables (see Appendix S.1, pp. 248-51 for a further explanation of this statistical test). 
 16 A Pearson’s r test revealed a moderate positive relationship indicating a linear relationship 
between the two variables. The fact that the relationship is positive indicates that both sets of figures 
increase correspondingly (see Appendix R.1, pp. 241-44, for an explanation of the Pearson’s r statistical 
test; see Appendix R.2, at B.1, p. 246, for a narrative of the test’s findings for these particular variables; 
and see Appendix R.3, p. 247, for the actual computer results of the Pearson’s r test on these variables). 
 17A Pearson’s r test revealed a moderate positive relationship indicating a significant linear 
relationship between the two variables. The linear relationship here is considered “significant” because the 
actual significance figure is <.01, a figure considered by mathematicians to be extremely reliable (see 
Appendix R.1, pp. 241-44, for an explanation of the Pearson’s r  statistical test, see Appendix R.2, at B.2, 
p. 246, for a narrative of the test’s findings for these particular variables; and see Appendix R.3, p. 247,  
for the actual computer results of the Pearson’s r test conducted upon these two variables). 
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statistical tests also indicate that the ASF experience is positively correlated with the use 
of spiritually based reasoning in ministry.  
What the Well-Being Index Statistics Say about What the Subjects Reported 
Throughout this chapter the numerical rankings or scores given by the subjects on 
six Well-Being indices have been reported, as have the change in scores and the subjects’ 
comments on the impact of ASF upon such change. The existence of these indices allows 
for many comparisons. Ranking the indices on the basis of their means shows all pairs 
increased over time: Current Personal Well-Being (14.8), Current Church Ministerial 
Well-Being (14.4), Current Spiritual Well-Being (13.7), Prior Church Ministerial Well-
Being (9.04), Prior Personal Well-Being (8.9), and Prior Spiritual Well-Being (8.19). The 
notable changes over time enabled the production of a Change in Well-Being Score for 
each pair, and those scores can also be ranked on the basis of (1) their means, indicating 
where the greatest change occurred: Spiritual Change (5.43), Personal Change (5.33), and 
Church Ministerial Change (4.73), and (2) by their range of change, revealing where the 
greatest variety of change occurred: Church Ministerial Change (range=21, from a 
decrease of 9 points to an increase of 12 points), Spiritual Change (range=16, from a 
decrease of 2 points to an increase of 14 points), and Personal Change (range=12, from 
no change to an increase of 12 points). 
Moreover, given that these Change Scores are interval scales (i.e., where each 
datum is placed in a mutually exclusive category represented by numeric values and has 
equal intervals between values), various statistical tests can be conducted between these 
scales and all the other variables that were able to be categorized according to either 
interval and ordinal scales. These tests can discover whether any other variable is having 
an impact upon either the indices or the Change Scores. Such testing allows for the 
determination of (1) whether any demographic or intervening variables (which are totally 
unrelated to the ASF experience) can account for some of the variance in (or are having 
an impact upon) the subjects’ scores at a given point in time or over time and (2) which 
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particular aspects or acknowledged outcomes of ASF (in the form of coded independent 
variables) are significantly impacting the indices or Change scores (here the dependent 
variable, for the score is what is influenced by the variance in either the intervening or 
the independent variable). Nevertheless, before proceeding to the actual testing of the 
variables, certain preliminary tests must be conducted so as to secure that the indices are 
reliably measuring the same construct and that each paired set of indices are independent 
of one another. 
A Cronbach’s alpha test was run upon all six indices to test for internal 
consistency, stability over time, and the reliability that the scales are measuring a single 
construct (attitude, well-being, or life outlook). Here the Cronbach's alpha reliability 
coefficient was .745 indicating a high reliability that the measurement is of the same 
construct: attitude, well-being, or life outlook. 
Next paired-samples t-tests were calculated comparing the pre-ASF (or prior) and 
the post-ASF (or current) scores of the subjects on each of the three index pairs. This test 
requires that both score variables were measured with the same scale; the scale had 
interval levels; and, the scores from the given group of subjects were normally 
distributed. Here these requirements are met (see Appendix P, Tables 7 to 13 and Figures 
7 to 13, pp. 192-205). The paired-samples t-test has the ability to establish whether two 
sets of scores measuring the same construct but taken at different times are significantly 
different and independent from each other, thereby setting the foundation for further 
testing. If the test results are found to be statistically significant, the scores are 
independent and further testing can proceed. If, however, the tests are found to be less 
than statistically significant, the scores are dependent upon one another and testing for 
the impact of any third variable upon change in the indices would be a wasted effort. 
Table 4.2 presents the results of these tests. 
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Table 4.2. Summary Table of Statistically Significant Results of Paired Sample t-
Tests18  
         
Index pair (pre and post-ASF)  Formula 
         
Spiritual well-being   t(26)= -7.794, p< .001  
Personal well-being   t(26)= -8.593, p< .001  
Church ministerial 
    well-being    t(26)= -6.173, p < .001 
         
 
 
 Given that these tests found that the scores of the separate pairs of Well-Being 
indices were significantly different from each other, further testing could proceed so as to 
determine whether any statistically relevant correlation exists between the change in the 
paired Indices and other variable(s). 
Therefore, having scientifically established both the reliability and independence 
of the indices, Spearman’s rho correlation tests were conducted in order to determine 
whether or not any interval or ordinal variable was statistically correlated with the three 
Change in Well-Being Scores.  
Statistically significant correlations establishing relationships of influence were 
found between demographic or personally related or ministerial-related intervening 
variables and the following Change in Well-Being scores: (1) The subjects’ Change in 
Church Ministerial Well-Being scores were affected by the subjects’ gender; (2) The 
subjects’ Change in Personal Well-Being scores were affected by the particular academy 
the subjects attended; and (3) The subjects’ Change in Spiritual Well-Being scores were 
affected by the subjects’: (a) age; (b) theological viewpoint; (c) title of the appointment 
                                                 
 18For the particulars of these three tests see specifically Appendix Q.1, pp. 226-30 for a further 
explanation of the “paired-samples t test” statistic; see Appendix Q.2, at B.1, pp. 232-33 for a narrative 
explanation the test results for each particular variable pair ; and see Appendix Q.3, Tables 24-26 (pp. 235, 
237, 239) for the actual computer results showing the steps involved in each particular test and Figures 24-
26 (pp. 236, 238, 240) for a visual presentation of box-plots, which dramatically show the differentiation 
between the two indices involved in each particular test. 
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held when they left for ASF; and (d) manner of financing the cost of attending ASF (See 
Appendix S).19  
Statistically significant correlations involving spiritually-related variables were 
also found. The subjects’ Change in Church Ministerial Well-Being scores were affected 
by three intervening variables, (1) the type and level of prior involvement with Roman 
Catholics, (2) the type of prior formal spiritual relationships, and (3) the type and 
intensity of disciplines practiced prior to ASF. The subjects’ Change in Spiritual Well-
Being scores were affected by two variables, (1) the level of use (or practice) of 
disciplines prior to ASF (an intervening variable) and (2) the degree of seeing and/or 
feeling of God's presence in their ministry now (see Appendix S, at 3.b for narratives and 
4.b for schematics, pp. 255-57, 269-70).  
Given these findings and the previously established reliability and independence 
of the indices, Spearman’s rho correlation tests were next conducted upon the six Well-
Being indices in order to determine whether they were being impacted by any interval or 
ordinal variable.  
Statistically significant correlations establishing relationships of influence were 
found to exist between intervening variables and the following Well-Being indices: (1) 
The subjects’ scores on the Prior Personal Well-Being index were affected by the 
subjects’: (a) gender; and (b) indications  of change in their marital relationship or their 
family status after completing ASF; (2) The subjects’ scores on the Current Church 
Ministerial Well-Being index were affected by the subjects’: (a) jurisdiction; and (b) 
                                                 
 19For a detailed explanation of Spearman’s rho correlation statistic, see Appendix S.1, pp. 248-
51. Appendix S.2, pp. 252-53, explains the narrative format used to explain each test. Appendix S.3,  pp. 
254-66, presents a narrative explanation of the particular findings of each set of variables tested that had 
statistically significant results. Appendix S.3 is subdivided into eight sections (lettered a through h); each 
section sequentially corresponds to the above textual paragraph in which the test is noted; and likewise 
each test within each section is listed (and numbered) in the same order as noted in the above text. The 
narratives for this particular paragraph are found at Appendix S.3.a (pp. 254-55). Appendix S.4 presents 
the actual computer schematics of these findings. Appendix S.4 is also subdivided into eight sections 
(lettered a through h); each section again sequentially corresponds to the above textual paragraph in which 
the test is noted; and likewise each schematic within each section is listed in the same order as noted in the 
above text and in the narrative found in Appendix S.3. The schematics for this particular paragraph are 
found at Appendix S.4.a (pp. 267-68).  
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number of years in their current appointment; and (3) The subjects’ scores on the Prior 
Spiritual Well-Being index were affected by the subjects’: (a) jurisdiction; (b) title of the 
appointment held when they left for ASF; and (c) how they financed the cost of attending 
ASF (see Appendix S, at 3.c for narratives and 4.c for schematics, pp. 257-59, 271-73).  
Statistically significant correlations involving spiritually-related variables were 
also found to have an impact upon two of the Well-Being indices. The subjects’ scores on 
the Current Church Ministerial Well-Being index were affected by whether the subjects 
currently practiced the spiritual discipline of accountability. The subjects’ scores on the 
Prior Spiritual Well-Being Index were affected by three intervening variables: (1) the 
type of significant prior spiritual training or retreat event involving Roman Catholics, (2) 
the type of significant prior event involving a formal spiritual relationship, and (3) the 
level of use (or practice) of disciplines prior to ASF (see Appendix S, at 3.d for narratives 
and 4.d for schematics, pp. 259-60, 274-75).  
A statistically significant correlation establishing a relationship of influence was 
found to exist between whether the respondent said ASF had an impact upon the change 
reported in the pair of Spiritual Well-Being scores (see p. 105) and the degree to which 
the subject now sees and/or feels God's presence in their ministry now. Likewise, a 
statistically significant correlation establishing a relationship of influence was found to 
exist between whether the respondent said ASF had an impact upon the change reported 
in the pair of Church Ministerial Well-Being scores (see p. 118) and whether the subject 
believed ASF had an impact upon their reported change in homiletics (see Appendix S, at 
3.e for narratives and 4.e for schematics, pp. 260-61, 276).  
Summary. Through the use of various statistical methodologies, the three pairs of 
Well-Being indices were found to be reliable, valid, and independent of one another, 
thereby allowing for statistical tests of correlation and influence between variables. The 
statistical results reveal one intervening variable was found to have a statistically 
significant correlation with  Change in Personal Well-Being—the academy a subject 
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attended. One demographic intervening variable and three spiritual intervening variables 
(i.e., they referenced spiritual issues covering periods before the subjects attended ASF) 
were  found to have a statistically significant correlation with  Change in Church 
Ministerial Well-Being. Four demographic, personal, or ministerially-related intervening 
variables (age, theological viewpoint, title of prior appointment, and how ASF was 
financed) and two spiritual variables (one intervening and one non-intervening variable) 
were found to have a statistically significant correlation with  “Change in Spiritual Well-
Being.” In other words, only one non-intervening variable (i.e., where attendance at ASF 
played a role in the creation of the variable) was statistically found to be affecting 
Change in Well-Being. The following demographic intervening variables were revealed 
to be statistically correlated as affecting the Well-Being rankings: Academy attended, 
gender (on two separate occasions), and Jurisdiction (on two separate occasions). The 
following personal intervening variable was revealed to be affecting the Well-Being 
rankings: change in marital relationship or family status. The following 
personal/ministerial intervening variables were revealed to be affecting the Well-Being 
rankings: theological viewpoint, years in current appointment, title of prior appointment 
(on two separate occasions), and how ASF was financed (on two separate occasions). The 
following spiritual intervening variables were revealed to be affecting the Well-Being 
rankings: the type and intensity of disciplines practiced prior to ASF, the level of use (or 
practice) of disciplines prior to ASF (on two separate occasions), the level of prior 
experience with Roman Catholics  (on two separate occasions), and the level of formal 
prior spiritual relationships (on two separate occasions). Lastly, only on four occasions 
were non-intervening variables revealed to be affecting the Well-Being Indices: the 
ministerially-related variable of homiletical change; and two spiritually-related variables: 
(1) the current use of discipline of accountability; and (2) the degree one currently senses 
God’s presence in ministry (on two separate occasions). 
What the Statistics Say about the Subjects’ Reported Use of Disciplines 
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During the opening narrative of the interview, the subjects reported on their 
practice of disciplines before and after ASF (see pp. 73-75  and 86-87). This information 
allowed for the creation of three new variables: (1) the number of disciplines subjects 
practiced prior to ASF (time 1), (2) the number of disciplines the subjects currently 
practice [time 2], and (3) the change between (time 1) and (time 2). The mean number of 
disciplines practiced prior to ASF was 3.4 disciplines (see Appendix P, Table 21 and 
Figure 21, pp. 220-21). The mean number of disciplines practiced currently was 3.6 (see 
Appendix P, Table 22 and Figure 22, pp. 222-23). Overall the increase in the mean 
number of disciplines practiced was only 0.2 disciplines. The mean number of reported 
changes in disciplines practiced was 1.7 with a range of change of 11 from a decrease of 
4 disciplines to an increase of 7 disciplines (see Appendix P, Table 23 and Figure 23, pp. 
224-25). Thus, while the mean number of disciplines practiced remained essentially 
constant, the variety of disciplines practiced did change and for some changed 
dramatically. Spearman’s rho correlation tests were conducted upon the these three 
Practice of Discipline variables  to determine whether or not they were being impacted by 
any interval or ordinal variable. 
Statistically significant correlations establishing relationships of influence were 
found to exist between the number of disciplines a subject practiced: (1) Prior to ASF and 
the subject’s theological viewpoint, (2) Currently and the number of years the subject 
spent in specialized ministry, and (3) Currently and the subject’s theological viewpoint 
(see Appendix S, at 3.f for narratives and 4.f for schematics, pp. 261-62, 277).  
Statistically significant correlations establishing relationships of influence also 
were found to exist between the number of disciplines practiced Currently and three 
spiritually-related variables. These three variables were  (1) the subjects’ subsequent 
involvement in ASF programs, (2) whether the subjects’ received spiritual direction from 
someone since ASF, and (3) the subjects’ ranking on the Spiritual Response Combination 
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score (or the subjects’ use of spiritual reasoning in solving ministerial dilemmas) (see 
Appendix S, at 3.g for narratives and 4.g for schematics, pp. 262-63, 278).  
Statistically significant correlations establishing relationships of influence were 
found to exist between the change in the number of spiritual disciplines practiced and one 
personal intervening variable,  how the subjects financed the cost of attending ASF. 
Statistically significant correlations establishing relationships of influence also were 
found to exist between the change in the number of spiritual disciplines practiced and the 
following spiritually related variables: (1) whether the subjects were able to incorporate 
ASF into their district or conference work; (2) the subjects’ experiences with previous 
spiritual programs; (3) the subjects’ subsequent involvement in ASF programs; (4) the 
subjects’ view of ASF’s help with burnout; (5) the subjects’ scores on the Prior Spiritual 
Well-Being index; (6) the subjects’ scores on the Current Spiritual Well-Being index; and 
(7) the subjects’ Change in Spiritual Well-Being scores (see Appendix S, at 3.h for 
narratives and 4.h for schematics, pp. 263-66, 279-81). 
Summary. Through the use of various statistical methodologies the following 
statistical results reveal correlations between the number of disciplines practiced and two 
personal or ministerial variables and three spiritually related variables. The statistical 
tests also revealed that the reported change in the number of disciplines used was 
correlated with one personal and four spiritually related, non-scaling variables. Most 
interestingly, the reported change in the number of disciplines used was also found to be 
correlated with all three variables reporting on the Spiritual Well-Being index (i.e., the 
Prior Spiritual Well-Being index, the Current Spiritual Well-Being index, and the Change 
in Spiritual Well-Being score). No other variable or group of related variables was found, 
through any test, to have such across-the-board correlation with either of the other two 
indices. These tests show that the number of disciplines one practices does influence a 
given subject’s Spiritual Well-Being: for the greater the change in the number of 
disciplines practiced the greater the corresponding change in Spiritual Well-Being. 
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What Subjects Report as Most Helpful about ASF Overall 
At the beginning of the interview, the respondents were asked to discuss their 
overall Academy experience. These responses were generally the longest responses in the 
interview, yet certain themes emerged that indicated essential memories about ASF. 
Sixteen themes were uncovered—ten positive, five negative, and one neutral as one 
person insisted that ASF had no impact upon his life except to add to his musical 
repertoire. The ten positive themes noted by the thirty subjects were spiritual growth 
(nineteen), personal growth (sixteen), impact upon conduct of ministry (ten), a major life 
experience (nine), theological growth (seven), ecumenical expansion (three), increased 
subjects’ spiritual skill set (three), enhanced view of group accountability (two),  
mystical growth (two), and helped overcome burnout (one). The five negative themes 
were that the covenant group experience was bad to “horrible” (four), ASF was 
considered playing favorites or being cliquish (three), the person learned to do the 
opposite of what ASF was teaching or proposing (two), Camp Sumatanga was seen as too 
conservative, evangelical, or “red-neck” compared to experiences at Five-Day 
Academies in other jurisdictions (two), ASF was viewed as discriminating against 
evangelicals (four). 
At the end of the interview, the respondents were asked to note “the greatest 
positive impact the Academy has had on your life and ministry.” Here, unlike at the 
beginning, all thirty interviewees were able to list a positive affirmation: ASF “healed,” 
or “rescued,” or “rescued ... [subjects] from self destruction” (seven); allowed them to 
have a “personal,” “more personal,” or “deeper” relationship with God (five); led them to 
see the importance of historical classic Christian spirituality (five); led them to see the 
importance of knowing or practicing the spiritual disciplines (five); provided meaningful 
worship experiences (five); led them to accept the importance of spiritual formation 
(two); led them to discover the importance of solitude and silence (two); provided 
evangelical tools that helped “to grow people into the Gospel” (two); led them to 
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discover the importance of small group accountability (two); and the following impacts 
of ASF were listed separately by individual subjects: “enriched my family life”; “helped 
me to see that Eucharist as really holy”; “broadened my view of God”; “allowed me to 
see the impact of Holy intimacy in people’s lives”; “showed me that miracles are real”; 
and “filled my cup.” One subject also added, “Short of the birth of my child, it was the 
greatest experience I’ve had in spiritual growth and through it I’ve freely chosen 
submission to God's will.”20 
Overall summary of findings on research question three. A wide swath of 
influence was revealed in the exploration of the impact of ASF upon the spiritual and 
ministerial lives of the thirty subjects.  
The main findings regarding ASF’s effect on the subjects’ spiritual lives, were (1) 
While influence was not maintained over time, the subjects indicated ASF had a major 
influence in their receipt and provision of spiritual direction and in how to conduct 
retreats; (2) The majority of subjects indicated that ASF affected their journey with 
Christ; (3) Those subjects who affirmed that they current feel God’s presence more 
clearly, also affirmed that ASF helped them to come to this state, with those who found 
God in “being” slightly outpacing those who found God in “doing”; (4) ASF had a 
greater influence upon those who defined the word spirituality in terms of “being”; and, 
(5) When asked to account for the change in their Spiritual Well-Being scores the vast 
majority said that ASF’s influence had more to do with “doing” than with “being.”  
The main findings regarding ASF’s effect on the subjects’ personal lives were (1) 
Of the seven subjects who indicated an impact of ASF upon their marital or family lives, 
three indicated that aspects of ASF has an adverse effect, and (2) when asked to account 
for ASF’s influence upon the change in their Personal Well-Being scores 50 percent 
listed personal or self-interest based responses while the 31.3 percent listed “doing”-type 
                                                 
 20Appendix T presents the themes, primarily criticism of ASF, that were expanded upon by 
respondents at the end of the interview and outside of the parameters of interview questions. 
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aspects and 18.7 percent listed  being”-type aspects. Additionally, while a variety of 
aspects were mentioned regarding how ASF helped pastors to cope with burnout, 96.6 
percent of respondents viewed ASF as a help in dealing with it.  
The main findings regarding ASF’s effect on the subjects’ ministerial lives, were 
(1) ASF helped the subjects to “focus” their ministries, to define their ministerial role, 
and to fit into their pastoral “roles” better; (2) 90 percent affirmed ASF provided help in 
pastoral leadership, especially with “doing”-type helpsl; (3) ASF was seen as providing 
guidance to new ministries and directions (60.9 percent of which came through “doing”-
based aspects of ASF) and to homiletical innovations (93.3 percent through “doing”-
based aspects of ASF); (4) ASF helped to deepen the subjects’ sense of Eucharist, 
provide resources for small groups, positively influence their views of the laity, cope 
with the UMC, and encourage ecumenism; and, (5) When asked to account for the 
change in their Church Ministerial Well-Being score the vast majority said that ASF’s 
influence had as much to do with “doing” as with “being” and personal interest. ASF was 
also viewed by the subjects as useful in solving the dilemma questions. and statistical 
tests indicated that ASF is positively correlated with the use of spiritually based 
reasoning in ministry.  
Lastly, the use of statistical methodologies revealed that intervening variables had 
greater impacts upon the “Well-Being” Indices than did those variables where ASF was 
reported as having a role. Only one such spiritually related variable (the degree of seeing 
and/or feeling God’s presence in ministry now) was found to be statistically correlated 
with change in the subjects’ Spiritual Well-Being scores. The Current Church Ministerial 
Well-Being index was the only index with a correlation to a variable where ASF could 
have a role (i.e., whether the subject currently practice the discipline of accountability). 
Additionally, statistical testing indicated that certain variables were found to be 
correlated with the number of disciplines currently practiced and with change in the use 
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of disciplines. The statistical tests also indicated that the use of  disciplines had a 
significant impact upon the subjects’ Spiritual Well-Being indices. 
Chapter 5 presents an interpretation of these findings and final conclusions. 
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CHAPTER 5 
CONCLUSION: SYNOPSIS, DISCUSSION, AND RECOMMENDATIONS 
Interpretive Synopsis 
The first step in determining whether ASF nurtured spiritual maturity in the lives 
of its ordained participants and how it impacted their ministries was to describe the 
subjects and their past. This step had two parts. The first part established a subject profile 
(listing the demographic, educational, and ministerial realities that combine to describe 
who the subjects are) so as to control for intervening variables. This profile revealed a 
widely dispersed, highly educated, long-serving group of ordained subjects. The second 
part provided the subjects with an opportunity to describe their spiritual lives and church 
ministries before they entered the Two Year Academy and thereby established a pre-ASF 
baseline (Research Question 1). The pre-ASF baseline reveals a group of non-spiritually 
centered, disquieted, if not disgruntled, pastors struggling in their ministries and not 
pursuing classic Christian methodologies of spiritual formation. All respondents 
confessed they were not consistently nurturing their spiritual lives. While half affirmed 
their practice of some spiritual discipline, most attempts were sporadic, and discipline 
failed when interference arose from ministry. Many expressed feelings of frustration and 
disappointment, if not betrayal, with their calls, their denomination, and with ministry. 
The second step was to establish the basis for a contemporary comparison against 
the pre-ASF baseline by providing the subjects with an opportunity to describe the 
current state of their spiritual lives and church ministries (Research Question 2). At first 
blush the responses appeared somewhat contradictory. On the one hand, after the passage 
of least five years, neither practicing methods of Christian formation nor formal attempts 
at spiritual nurture took center stage for most subjects. On the other hand, five-sixths of 
the subjects now more clearly felt God’s presence in their ministry. The majority also 
reported an improved “fit” into pastoral ministry and comfort with their “role” as a 
minister, and significant increases in all of the Life Well-Being Indices were reported.  
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The third step in the process was to attempt to resolve this dichotomy. This 
resolution had two parts. The first part utilized the subjects’ description of the impact 
ASF had upon the changes they had reported as occurring between when they entered 
ASF and currently (i.e., a narrative answer to Research Question 3). Some of the most 
notable findings were (1) all subjects who now sense God’s presence more clearly 
affirmed ASF’s help in arriving at their present state of awareness, (2) ninety percent saw 
ASF as aiding pastoral leadership, and (3) ASF was seen as providing guidance in the 
areas of new ministries and homiletical innovations, deeper appreciation of the Eucharist 
and the laity, resources for leading small groups, the ability to cope more successfully 
with the UMC, and encouragement for wider ecumenical involvement. The subjects’ 
narratives also revealed that attending ASF would have a significant effect in helping to 
prevent and/or overcome pastoral burnout. 
The second part of the third step applied statistical methodologies to the 
qualitative narratives to reveal the impact of ASF (i.e., a computerized answer to 
Research Question 3). The use of dilemma scenarios revealed that only 10 percent of the 
subjects used spiritually based reasoning in all three scenarios and only a minority used it 
exclusively in any scenario. Instead, non-spiritually based reasoning (or reasoning 
coming from a source other than ASF) held sway over the majority of subjects. The use 
of statistical methodologies upon six Life Well-Being indices revealed that intervening 
variables (e.g., theological viewpoint, position held, finances, age, jurisdiction, previous 
formal spiritual relationship, etc.) affected both the subjects’ rankings on the Life Well-
Being indices and the change in those indices over time to a greater extent than did 
variables where attendance at ASF was said by the subjects to have had an effect (i.e., 
coming to have a greater awareness of God’s presence since ASF, use of the discipline of 
accountability, and modifying one’s homiletical presentations). In fact, the statistical 
methodologies revealed that of those variables where statistically significant correlations 
were found influencing the scores on the six Well-Being indices, intervening variables 
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(where no impact or influence of ASF could be observed) outnumbered those variables 
where the impact or influence of ASF could be observed five to one. While in accounting 
for the Change in Well-Being scores over time intervening variables outnumbered non-
intervening variables ten to one. Therefore, despite the fact that most of the subjects 
believed that ASF played a role in the reported changes in the Well-Being indices, 
statistically ASF cannot be considered as having a significant influence upon the 
subjects’ increase in any of the Well-Being scores. Indeed the statistical results tend to 
indicate that for these subjects Well-Being was affected by non-spiritual, non-esoteric 
issues (e.g., finances, prior relationships, age, appointment, theological viewpoint) more 
than by higher-level (esoteric or spiritual) needs (e.g., awareness of God’s presence).  
Lastly, statistical methodologies also looked for correlations between other 
variables and the change in number of disciplines the subjects practiced. Here, in contrast 
to the Well-Being indices, spiritually related affective variables outnumbered spiritually 
related intervening variables four to one, and overall affective variables outnumbered 
intervening variables three to two. The statistical methodologies revealed the following 
facts: (1) the greater the subjects’ subsequent involvement with ASF programs the more 
disciplines they currently practice; (2) the more likely the subjects received spiritual 
direction since completing ASF the more disciplines they currently practice; and, (3) the 
more disciplines the subjects currently practice the more the subjects were prone to use 
spiritual reasoning in solving ministerial dilemmas (see Appendix S, 3.g.(3), p. 263). The 
statistical tests also revealed the following statistically significant findings, the change in 
the number of disciplines practiced was significantly correlated (at the < .01 level) with 
change in one’s Spiritual Well-Being score, such that the greater the change in the 
practice of disciplines after completing ASF the greater the change in one’s Spiritual 
Well-Being” score. The change in the number of disciplines practiced was also found to 
be correlated with both the Prior and the Current Spiritual Well-Being scores (see 
Appendix S, 3.(e) and (f), p. 265). Therefore, the number of disciples practiced (which, 
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according to the subjects’ narrative, was affected by attending ASF) influences one’s 
Spiritual Well Being. Moreover, no other variable was found that impacted all three 
levels of measuring Spiritual Well-Being. While this finding is significant, affirming the 
positive outcomes that can flow from the use of Christian spiritual disciplines, most of 
the subjects admitted that they do not practice the disciplines consistently (whatever their 
number may be), and only one subject gave a clear indication that he had become more 
disciplined in the practice of disciplines since completing ASF. 
Significant Findings Regarding the Influence of ASF  
The results of this study demonstrate that significant change was observed in the 
lives and ministries of clergy graduates of ASF. Moreover, despite the fact that 
attendance at ASF could not be statistically correlated with the subjects’ self-reported 
Well-Being scores, the qualitative narratives clearly reveal that attendance at ASF did 
substantially impact both their spiritual and ministerial lives.  
All twenty-five respondents who affirmed change in how they saw or felt God’s 
presence in their ministry also affirmed that now they saw God more clearly and that 
ASF was the source of this positive change. Moreover, five-sixths of the subjects 
maintained a sense of “closeness” to God over the minimum of five years since 
completing ASF; a significant outcome, especially when one remembers the desolate 
spiritual lives reported prior to ASF. When asked what aspects of ASF impacted their 
coming to feel God’s presence more, 53.3 percent of the responses centered on “being” 
with God in a relational sense (e.g., time apart, daily rhythm, silence, mystical insights) 
and 46.7 percent involved “doing” activities (i.e., an aspect of ASF involving some type 
of action).  
When asked the accompanying question, “How do you currently see God helping 
you and your ministry,” the thirty subjects’ responses were again capable of being 
divided between interactions that either centered on “being” or “doing”: 60.0 percent 
exclusively listed “being” responses (i.e., some sort of manifestation of holiness, 
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presence, grace, etc.); 26.7 percent exclusively listed “doing” responses (i.e., involving 
action or achieving concrete things); and, 13.3 percent listed both. Significantly, the 
majority of subjects saw God’s provision of help in ministry in the same essential way 
that they personally interacted with God—in terms of “being” rather than in terms of 
“doing” activities or spiritual praxis. A similar differentiation was found in their 
definitions of “spirituality,” where 53.9 percent of the subjects defined it in terms of 
“being,” 34.6 percent in terms of “doing,” and 11.5 percent in terms that integrated both 
“doing” and “being.” This differentiation was also found when the subjects were asked to 
explain how ASF helped them change their ministerial “focus.” Here 68.2 percent 
reported movement toward a closeness of “being with God,” and 31.8 percent reported 
movement involving “doing” something. Similarly when explaining ASF’s help in fitting 
their pastoral roles, 57.1 percent reported “being”-type helps and 42.9 percent “doing”-
type helps. These facts are presented schematically in Table 5.1. 
 
 
 
Table 5.1. Summary Table of Differentiation between “Being” and “Doing” on 
Certain Questions and Issues 
             
       Question/Issue   “being with God” “doing for God” both 
      %           %     % 
             
What aspects of ASF impacted 
your coning to feel God’s presence  53.3         46.7   ------ 
more 
How do you currently see God  
helping you and your ministry,”  60.0           26.7    13.3  
How do you define 
spirituality”      53.9          34.6   11.5 
How ASF helped to change  
your ministerial “focus.”   68.2           31.8   ------ 
How ASF helped to fit  
into your pastoral role    57.1           42.9   ------ 
             
Wesley  149 
 
 
 
Wesley  150 
 
 
This situation of subjects indicating a continued feeling of being in God’s 
presence, seeing God’s handiwork in ministry, and coming into better ministerial focus 
through ASF contrasts with the open admission of the majority of the subjects that they 
have not continued to nurture their spiritual lives effectively. Intrigued by this apparent 
dichotomy, I reviewed how the subjects viewed ASF’s efforts at aiding the nurture of 
their spiritual lives. Here the subjects overwhelming listed “doing” aspects of ASF (77.4 
percent) over “being” aspects (22.6 percent). A parallel differentiation was found in the 
responses the subjects gave regarding the impact of ASF upon any reported increases in 
their Spiritual Well-Being scores where “doing”-centered helps outnumbered “being”-
centered helps three to one. In other words, the aspects of spiritual nurture (which would 
include all the forms of spiritual discipline, direction, formal spiritual relationships, etc.) 
were viewed primarily in terms of “doing” or of “praxis”—something the majority of 
these subjects admit they have not maintained over time—something other than what the 
majority of these subjects choose as their way to get closer to God. Clearly, coming to 
“be in relationship” with God while at ASF and “being” in relationship with God in 
ministry has been more meaningful for the majority of these subjects than engaging in 
methodologies of spiritual praxis.  
While the majority of these subjects clearly are not “practitioners of spiritual 
methodologies,” this study did find that they cannot be dismissed as non-doers. The 
findings show that while they were not “doers of spiritual practices,” they were “doers in 
ministry.” In other words, they accomplished their “doing” outwardly rather than 
inwardly. Moreover, the concrete impacts of ASF were found in their ministries, and, 
correspondingly, the “doing”-based aspects of ASF are affirmed by the subjects as more 
influential than “being”-type aspects in the ministerial areas of their lives: 
(1) A highly consequential 90 percent of thirty pastors affirmed that ASF 
provided help in their ability to serve as more effective pastoral leaders (type of help 
provided—“doing”-type helps, 60 percent; “being”-type helps, 17.5 percent). 
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(2) ASF was accredited with helping to open new ministries and directions by 
83.3 percent of thirty pastors (type of help provided—“doing”-type helps, 60.9 percent; 
“being”-type helps, 26.1 percent). 
(3) ASF was accredited with helping nineteen pastors (63.3 percent) to  present 
the gospel more effectively through homiletical innovations (type of help provided—
“doing”-type helps, 93.3 percent!; “being”-type helps, 6.3 percent). 
(4) ASF was accredited with helping seventeen pastors (56.7 percent) to develop 
more positive attitudes toward the laity (100 percent “doing”-type helps). 
 
 
 
Table 5.2. Summary Table of Differentiation between “Being” and “Doing” in 
regard to Certain Aspects of Ministry 
             
       Aspect     “being” type help “doing” type help other 
      %    %     % 
             
Ability to serve 
as more effective    17.5   60.0   22.5 
pastoral leaders (N=27) 
Opening new ministries 
and directions (N=25)    26.1    60.9   13.0 
Aided with homiletical  
innovations (N=19)     6.3   93.3   ----- 
Developing more  
positive attitudes toward  
the laity (N=17)    ------     100   ------ 
             
 
 
What I believe is being revealed here, to use classical Wesleyan terminology, is 
that while ASF did not affect most pastors so as to increase their “works of piety,” it did 
affect the pastors in ways that better enabled their “works of mercy,” and in particular in 
carrying out Wesley’s “corporate” expressions of the “means of grace” by “doing good” 
for “the souls of others” in the “household of faith.” (see p. 40; Harper, Workbook 148-
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49; see also Outler 2: 166). To use more contemporary language, it would appear that 
these subjects were better enabled by ASF to engage in “performance centered 
spirituality,” “functionally oriented spirituality,” “being in the world for God” or what I 
have termed here as the “doing”-aspects of pastoral ministry. 
Nevertheless, the findings do indicate that ASF did have a positive impact upon 
the majority of the souls of these pastors for, according to their narratives, ASF brought 
many of them to experience the “living presence” of God, to feel his aid in their 
ministries, to have a sense of “being in God for the world,” to become better focused in 
their ministries, to fit better into ministry, to cope better with the politics and 
gamesmanship found in their denomination, and to overcome or to cope better with 
burnout. These are very significant things in the life of a pastor. Through such impacts 
upon these pastors, the fair assumption is that their ASF experience had a corresponding 
positive impact upon the souls of the members of these pastors’ flocks. These pastors’ 
reported that ASF helped them to become more effective pastoral leaders and preachers, 
and they reported that ASF led them to find a deeper appreciation of the Eucharist and of 
the laity. These are very significant accomplishments for the life of a congregation. 
Clearly following ASF these pastors were more knowledgeable of what Wesley called 
“practical holiness,” the integration of being and doing, which has never be integrated 
easily (see pp. 40-41). 
Given the current “plague” of pastoral burnout (see pp. 108-09), and the fact that 
most of the know helps for laity do not appear to aid clergy (see p. 45), the finding 
regarding the impact ASF had in helping twelve individual pastors cope with and 
overcome their own battles with pastoral burnout (see p. 109) goes a long way on its own 
to answer the significant question as to whether ASF helped to “change ‘people’s lives ... 
for the better by the power of the gospel?’” (Mercer 54). Clearly, ASF did change 
people’s lives, albeit (as the respondents indicated) in a variety of different ways. Indeed 
96.6 percent of twenty-nine respondents viewed ASF as an effective help in coping with 
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and overcoming burnout. That was the highest affirming statistic on any aspect or impact 
of ASF in this study. The finding here tends to affirm Jack Sills contention that burnout is 
a spiritual issue (5; see p. 47) and to lend credence that a programmatic approach to 
Christian spiritual formation can go a long way to deal with this serious problem 
confronting contemporary [pastoral ministry. 
Clearly ASF helped these ordained subjects in, what was referred to in Chapter 2 
as the continuous activity of Christian  “walking”—peripatein (pursuing a way of life 
[being] and action [doing]) (see p. 32). Clearly they could have chosen to do more, to 
persevere better in the nurture of their spiritual maturity, especially in the works of piety, 
but they did not. While this study can affirm that ASF did positively impact the subjects’ 
ministries, in assessing ASF’s aid in nurturing the spiritual maturity of its ordained 
participants, the answer here depends on whether the accent is on “being” or “doing” and 
whether the expression of  “doing” is done inwardly (works of piety) or outwardly 
(works of mercy). In the final analysis we have to admit that greater efforts and emphasis 
need to be made by ASF to encourage participants to persevere in the daily practice of 
works of piety, in order that UMC pastors might model what they claim to be: Christ’s 
manifestation of holiness (being) in the world known by the manner in which their daily 
lives are lived out (doing) before others—or as ASF’s purpose statement reads living out 
the “call to follow Christ and serve the church and the world” (see p. 14; Academy 6). 
Practical Reflections upon Unexpected Results 
This project revealed that after the passage of five years, the majority of subjects 
maintained neither a continued interest in the topic of Christian spiritual formation nor a 
sustained practice of the classical methods of spiritual Christian formation. While twenty-
four subjects continue to practice some type of spiritual discipline, they admit they are 
neither disciplined in their practice nor effective in nurturing their spiritual lives. Only 
9.5 percent are now reading an equal amount (or more ) spiritually formative literature 
than before they went to ASF; whereas, 38.1 percent are now reading non-Christian 
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materials. The level of involvement in formal spiritual relationships has dropped from 
three-fourths to one-third while the number of those in receipt of spiritual direction has 
declined from  76.6 percent to 13.3 percent. While two-thirds of subsequent spiritual 
events attended were ASF sponsored, only 26.1 percent attended more than one 
subsequent spiritual event (regardless of whether it was affiliated with ASF or not).  
As was noted in Chapter 2, the biblical record affirms that mature believers are 
those who have trained their faculties—aisthëtëria. (Heb. 5:14; see p. 28) through a 
“steady application of spiritual discipline” (Guthrie 136). Likewise, as also noted in 
Chapter 2, Wesley promoted the use of disciplines and methods and created his bands 
and classes so as to prevent backsliding into unbelief (see pp. 31-32). Indeed, Wesley 
stressed that the only way to sustain right attitude and action and to prevail against 
backsliding was to engage in the practices and disciplines of holy living (see pp. 39-40). 
While written for a different time than ours, Wesley’s advice was also extended to those 
priests and churchmen in the Church of England who were far from pious and quite close 
in attitude and behavior to today’s libertines. Clearly the Biblical position and the 
dominate pattern found within both Church history in general and Methodist history 
equates spiritual maturity with the practice of classical Christian disciplines. 
Therefore, if spiritual maturity were to be seen as being reflected in the 
engagement in certain practices (i.e., in “doing” lectio divina or a daily office; in 
“keeping a ‘spiritual journal’”; in “doing” the “[d]isciplines of the community”; in 
“frequent” encounters with “silence, meditation and devotional reading”; in regularly 
seeking a spiritual guidance [see p. 14; Academy 12]), then the majority of this study’s 
subjects would receive failing marks. In fact their responses admit to backsliding from 
higher levels of such engagement practiced during or immediately after attendance at 
ASF. Thus, if one measures spiritual maturity in the “doing” of spiritual activities, one is 
forced to answer two questions posed in Chapter 2: (1) the majority of subjects have 
slipped back into behaviors exhibited by the sarkinos Paul found in the Corinthian church 
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(see pp. 29-30), and (2) the lack of a sustained application of spiritual discipline by the 
majority of these ordained ASF graduates is not that different from the end result found 
occurring with most Protestant seminary training in the spiritual arts (see p. 29). 
Interestingly, while the majority of subjects have not maintained spiritual 
discipline, nonetheless, the findings of the study clearly indicate that increased use of 
spiritual disciplines is statistically correlated with increased spiritual well-being. The 
dramatic statistical findings (see pp. 132-33 and Appendix S, 3.h.(2).(e)-(g), pp. 265-66) 
indicate that increased use of a variety of spiritual disciplines increases one’s vitality. 
This finding underscores the need to increase the promotion of the practice of spiritual 
disciplines among clergy, something that at least the General Secretary of the UMC’s 
GBOD, Karen Greenwaldt, affirms as a top priority (see p. 17).  
The findings of this study regarding the lack of sustained spiritual discipline by 
the majority of its ordained graduates are juxtaposed against the declaration of ASF that 
it is vitally interested in nurturing spiritual maturity in ordained participants (as noted in 
its purpose statement, see pp. 13-14; Academy 6). In such a situation as this, Philip D. 
Cristantiello affirms that one needs to examine two things beyond a simple expression of 
good intentions: provision of opportunities for affective development and follow through 
(645). First, ASF actually does provide considerable opportunities for spiritually 
formative and affective development. The wide range of reported impacts upon the 
subjects speaks to that as does the fact that the vast majority of the subjects admit to 
having high levels of engagement in spiritual activities during or immediately after ASF.  
The problem is on the second level. As Cristantiello contends, “The provision of 
the first without the second will undermine the effectiveness of the formation program” 
(645). The bottom line is that until now ASF has followed the track of seminary training 
in the spiritual arts: no “systematic procedure for determining whether students follow 
through” on the opportunities they were presented during the Two Year program has 
been created (645). All that has existed until this point was anecdotal evidence and 
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testimonies of those persons who continued to be deeply involved with ASF by becoming 
team members. Roughly one-fifth of this study’s sample advanced into these ranks and 
would fit such a category. Nevertheless, these persons were a self-selected group, that 
volunteered to become active participants in the perpetuation of the current ASF model. 
A group that would, by its very nature, not be representative of the opinions of all ASF 
graduates. In fact, this project also revealed the existence of a certain core of “spiritual 
adherents” or “spiritual methodologists,” who again make up about one-fifth of the 
sample, a group who continued to engage in the spiritual practices from which the other 
subjects fell away. If the primary persons one heard from belonged to either or both of 
these subgroups, then one would have a skewed outlook as to the effect of ASF. Without 
a “systematic procedure” for determining follow-through on the part of its clergy 
graduates, ASF was unable to seriously discover what was happening with four-fifths of 
its graduates who did not become team members or continue to engage in spiritual 
practices or the three-fourths of its graduates who in a period of five to fifteen years 
attended only one subsequent spiritual event or retreat. Likewise, without following 
through with or assessing what had happened to the majority of its graduates ASF has not 
been able to realistically consider retooling their program in order to enhance more 
effective outcomes.  
If ASF’s desire is for a sustained increase in spiritual “doing” by its clergy 
graduates, then the need exists for some serious reassessment and retooling of the 
program. On the other hand, if ASF’s desire is multidimensional and inclusive of such 
things as enhanced “being” (in terms of relationship with God, self, and others), better 
“fit” and “contentment” with one’s pastoral role, and the enhancement of certain 
ministerial practices (e.g., preaching, conducting Eucharist, ecumenical activities) by the 
majority of its clergy graduates, or if such other desires are viewed as equal to or greater 
than the desire for producing “spiritual doers,” then ASF would have less need to 
retool—for on these other dimensions (i.e., of “being” in spiritual relationship and of 
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doing one’s “doing” via ministerial activities instead of via “spiritual methodologies”) 
the influence of ASF has been quite positive on the lives and ministries of clergy 
graduates. 
Theological Reflections upon Unexpected Findings 
Earlier, in Chapter 2, the centrality of the biblical witness and the headship of 
Christ to any true expression of Christian spiritual formation in the contemporary world 
was noted (see pp. 22-24). Also mentioned was the danger of naive acceptance of the 
growing number of contemporary academic presentations of spirituality without Christ, 
without the Holy Spirit, without the Trinity but with the incorporation of syncretistic 
theologies at best or the outright promotion of non-Christian paths at worst. As noted in 
Chapter 2 (see p. 23), Walter Principe affirms the central goal of Christian spiritual 
formation must be about becoming increasingly influenced “by the Holy Spirit or Spirit 
of God incorporating the person into Jesus Christ” (135). In Chapter 2 (see p. 23) the 
need was stressed that spiritually formative education must be anchored on the biblical 
Christ so that theology and personal articulation would not drift away from Christ and the 
Trinity toward the superficial and the syncretistic. Clearly related to these issues is the 
fact that the way one defines one’s God is not an insignificant thing, especially in a world 
that is increasingly syncretistic and opposed to Christian fulfillment of the Great 
Commission of conversion and commitment to the disciplined way of Christ. As St. Paul 
says, ”For although there may be so-called gods in heaven or on earth ...  yet for us there 
is one God, the Father ... and one Lord, Jesus Christ, through whom are all things and 
through whom we exist” (1 Cor. 8:5-6, RSV).  
Unfortunately, while the centrality of the Bible is stressed in the opening week of 
every Two Year Academy, the responses of the subjects in this study indicate that 
somehow this early emphasis is not maintained. This disturbing indication was especially 
found in the responses to two separate questions. The first indication came during the 
review of the subjects’ definition of the term “spirituality” (see pp. 103-04). What stood 
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out as odd was the lack of trinitarian references in the definitions. Of the twenty-six 
subjects who provided a definition of “spirituality,” 77 percent referenced the divine; 
however, of these only 15.4 percent specifically used a variant of one of the biblical 
names given for Our Savior (Jesus or Christ) and only 7.7 percent clearly used a 
trinitarian reference (i.e., “Holy Spirit” and “triune God”). In other words, only 23.1 
percent were clearly eliminating any confusion in today’s increasingly pluralistic 
religious world as to whether they would be “open” and affirming of non-Christian 
pathways to God and of universal salvation without Jesus or the cross. What was more 
disturbing was that sixteen of twenty-three respondents affirmed that ASF contributed to 
their definition of the term “spirituality” and thirteen of these indicated that ASF had a 
considerable role. Nevertheless, of the six who used specific biblical or trinitarian 
language, only one indicated that ASF contributed to his definition. These findings would 
appear to indicate that whatever ASF did, it did not affect participants toward a firmer 
incorporation of the personhood of Jesus Christ into their definition of “spirituality.”  
The second indication came during the subjects’ responses to the series of 
questions relating to one’s journey with Christ and one’s understanding of God, where 
again the absence of trinitarian language was noticeable, especially since the opening 
questions made a direct reference to Christ (see p. 88, n. 9). Here, of the twenty-two 
respondents who admitted to changing their understanding of God since completing ASF, 
32 percent indicated that God reveals himself in more paths than the “one way” of Christ 
(clearly not a traditional or orthodox understanding of scriptural Christianity), and 57.1 
percent of this group went on to specify that God is “more inclusive” than Christ (clearly 
not a traditional trinitarian understanding of the Godhead). Included within this group 
was one respondent who on numerous occasions pointed out how ASF influenced his 
movement “beyond typical Christianity,” encouraged his “connection to New Age 
theology and practitioners,” and led to his incorporation and promotion of New Age 
religious forms (including forms of Wicca) in his current appointment and the wider 
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church. Clearly the response of one-third of the sample who allow for non-Christian 
pathways to God indicates that ASF did not make them feel less comfortable with 
professing a Unitarian-Universalist theology (where other “paths” are affirmed as valid, 
where the need for salvation through Christ is neither emphasized nor spoken of, and 
where trinitarian terminology [e.g., Holy Sprit, Father, Lord] is avoided out of 
embarrassment). 
These two findings gave more credence to other disturbing indicators: (1) self-
professed evangelicals (n=4) indicated they felt discriminated against because of their 
admission of being an evangelical; (2) when respondents indicated any move toward a 
more evangelical theological position subsequent to ASF (e.g., to use altar calls, to focus 
on evangelism or winning souls, to ecumenical outreach with evangelical or conservative 
denominations), they uniformly indicated that this move came about “despite” ASF; (3) 
one subject admitted, “The academy made it comfortable to accept the fact that ... Christ 
is not the sole route to salvation. ... The Academy helped me realize that it's really okay 
to be a heretic”; and, (4) Of twenty-one subjects listing current reading, 38.1 percent 
were primarily reading non-Christian materials and only one subject was reading the 
Bible more than before—quite a contrast from John Cassian’s advice to those who would 
lead the church: “devote yourself constantly to the sacred reading so that continuous 
mediation will seep into your soul” (161).  
These findings also lead to the conclusion that ASF did not well differentiate 
itself from the situation described in Chapter 2 (see pp. 22) where in today’s academic 
environment there is widespread embarrassment about standing firmly by the cross and 
for the commandments of Christ and instead “the most important value is ... toleration of 
all views of reality” (McClain 18) and the incorporation of syncretistic theologies. 
Moreover, these findings reinforce the insight and humble wisdom of one respondent 
who indicated that “it is essential that doctrine lead experience; for spirituality, if 
followed without clear doctrine, will lead you to abandon Christ,” and concluded “sadly, 
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the Academy is not really good at” forming spirituality in doctrine before going off on 
more “experiential forms of spirituality” (see p. 103). If ASF’s desire is truly to 
strengthen its participants walk with Christ, so as to better “serve the church” as 
“spiritual leaven” (see pp. 13-14; Academy 6), then perhaps ASF should consider 
heeding the advice of the above referenced respondent and expand the presentation of 
mainline Protestant and Wesleyan doctrine regarding spirituality before presenting 
contemporary critiques and experimental alternatives in a final session. As the respondent 
noted, the current emphasis on experimental and non-Protestant doctrine appears to have 
produced the latent consequence (whether intended or not) that the ASF experience also 
led certain individuals to doorways that when opened can (and did) lead some to abandon 
Protestantism and others to abandon Christ. 
Relation to Previously Published Studies 
No published research work on ASF or a similar program exists  as of this date. 
No statistical analysis of ASF program participants has previously been undertaken by 
the Upper Room. This study broke new ground in allowing subjects to tell their stories, in 
exploring correlations and influences, and in pointing to  possibilities for research upon 
this untapped spiritual research laboratory. 
Limitations of the Study 
 Because of its qualitative nature, this study will not be able to be replicated in 
toto. When narrative qualitative research is being used, D. Bertaux notes the main issue is 
to uncover “recurrent patterns concerning collective phenomena or shared collective 
experience in a particular milieu” (2). Because of the limitations of qualitative research 
inhibiting generalizations beyond the true population size (of forty-one pastors), the 
primary scientific concern is with the ability of others to understand the findings for this 
particular milieu and to be able to compare theoretical possibilities with other milieus.  
Further Studies 
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A number of scientific inquires could be made in order to delve further into the 
influence of ASF upon the spiritual, personal, and ministerial lives of its clergy 
graduates. One such study would be to interview the pastors’ spouses and immediate 
families and the lay leaders of the congregations they serve before, during, and after 
attendance at ASF. What impacts did they see and hear? Are their reports consistent with 
the pastors’ self-reportage about the change in preaching style, presentation of the 
sacraments, leadership style, etc.? From their perspective did these changes make for a 
“better” or different type marriage, for “better” or different parenting, for “better” or 
different or more effective ministry? In order to conduct such a study most effectively it 
would need to be longitudinal with regular follow-up over the course of ten to twenty 
years.  
Currently, during the application process, the prospective applicants must write a 
spiritual autobiography and complete certain forms, including a Myers-Briggs profile. 
Unfortunately the Myers-Briggs is currently destroyed and not maintained; thus 
preventing any comparisons, such as whether any change occurred in the subjects’ 
Myers-Briggs scores after two years at ASF. Additionally, comparing the Myers-Briggs 
to the differences found in this study between “being” and “doing“ may well have been 
fruitful, but current ASF policy prevented this. My recommendation to ASF is that they 
not only maintain but secure both the spiritual autobiographies (half of which were 
missing for this project) and the Myers-Briggs test results. 
At the present time no testing is conducted midway through the Academy or 
afterwards. I would recommend this be revised. I would recommend that a series of short 
pen-and-pencil, unobtrusive questionnaires, not unlike the Myers-Briggs, be given to the 
applicants as part of their application, that these be given to them halfway through the 
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program, immediately after the program, and at a point four to five years after completion 
the Academy.21 This testing should be given to all applicants, clergy and lay. It also  
could be conducted at additional five year intervals ad infinitum.  The scientific validity 
would be enhanced if the same tests were administered to a control group of non-ASF 
pastors and laity, which would produce a statistically reliable assessment of formative 
spiritual and theological  education that could apply to the general population of UM 
clergy. 
I feel that this beginning project, at the very least, has revealed a vast untapped 
gold mine at ASF for research into the effectiveness and impact of formative spiritual 
education upon ordained clergy and the need to examine whether an alternative pastoral 
paradigm of pastor as spiritual director (which includes upkeeping spiritual discipline and 
spiritual nurture) could be followed by any significant number of UMC clergy and 
whether such a paradigm would truly be more effective in helping to change the direction 
of people’s lives toward a closer walk with Christ than current pastoral paradigms allow. 
                                                 
 21The following list presents the names of tests I would recommend be used in this fashion: 
“Religious Orientation Inventory” (a ”20-item questionnaire measuring extrinsic and intrinsic religious 
orientation” [Kass et al. 205] developed in 1967 by Allport and Ross and used in over 100 academic 
studies); the “Index of Core Spiritual Experiences” (an eleven-item questionnaire measuring “the 
occurrence of experience that ... evoke feelings of closeness to  [and perception of] God” [Kass et al. 205] 
developed in 1991 by Kass et al.); the ”Spiritual Experience Index” (a thirty-eight-item questionnaire 
measuring spiritual maturity developed in 1991 by Vicky Genia, which she revised in 1997 to contain both 
a thirteen-item “Spiritual Support Subscale” and a ten-item “Spiritual Openness Subscale”); the “Spiritual 
Maturity Index” (a thirty-item questionnaire on a six-point Likert scale [ranging from “strongly agree” to 
“strongly disagree”] developed in 1983 by Ellison and subsequently used in over fifty academic studies); 
and the “Mysticism Scale” (a thirty-two-item questionnaire measuring both mystical experience and the 
religious interpretation of mysticism developed in 1975 by Ralph Hood and subsequently used in several 
academic studies). A discussion of the intricacies or the pros and cons of these tests goes beyond the scope 
of this chapter; however, effective reviews of some of these and other similar tests are found in Bassett et 
al. and Sappington and Wilson.  
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APPENDIX A 
Sample Interview Protocol 
1.  a. To open our interview, could you tell me a little about your Academy experience: the 
impact it had on your life and ministry, and especially, the impact it had on your 
spiritual life and whether you feel any different because of the Academy experience? 
 ⇒ [after the initial response go on to specify] ⇒  b. More specifically, prior to 
attending the Academy, how did you nurture or renew your spiritual life? 
 ⇒ [after the response ask] ⇒  c. Currently how do you nurture or renew your 
spiritual life? 
 ⇒ [if a change is reported between b and c then ask]⇒ d. Is there any particular aspect 
of the Academy experience that you feel impacted this change? 
2.  a. Since completing your Academy, have you experienced some significant  
  change(s) in your life that you attribute either directly or indirectly to the 
Academy?  
 b. Since completing your Academy, have there been any shifts or changes in the 
following areas: 
  (1) marital relationship/family status 
  (2) clergy/lay status 
  (3) ministerial style, focus or concentration 
  (4) sense of sacraments or frequency of Eucharist  
  (5) worshipping community/denomination 
  (6) sense or use of liturgy 
  (7) ecumenical outreach, contacts, attachments 
  (8) personal participation in or preferred style of worship 
  (9) use of laity in worship 
  (10) relationships with or participation on district, conference, or UMC-wide  
  boards or agencies 
  (11) relationship with the seminary you attended or graduated from 
  (12) attachment to (or alienation from) the UMC as a denomination or the   
  Wesleyan tradition 
3.  a. Turning next to the “role” of an ordained United Methodist elder or pastor. How  
do you define this term or what word would best describe your understanding of 
this term "role? 
 ⇒ [after the response ask]⇒ b. Would you say that your Academy experience has 
influenced your understanding of the “role” of an ordained United Methodist elder or 
pastor? 
 ⇒ [after the response ask] ⇒ c. How do you personally fit this pastoral "role"? 
 ⇒ [after the response ask]⇒  d. Would you say your Academy experience was 
helpful to understanding your own fit? 
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4.  a. I would now like to read you a brief life situation, after which I would like you to 
reflect for a moment and then respond to it:  
    You have been assigned to a county-seat church for going on five years now: 
the people are content with the way things have gone during your pastorate, the 
budget is met, no one is openly hostile or angry with their pastor, no one is 
undermining you. Yet, there is this feeling you get that while these have been years 
without conflict, you’ve only been drifting along. You also sense that people feel 
there should be something more for this community at some moment yet to come 
and the people are looking to you for leadership. On the other hand, given your time 
in ministry you could ask your D.S. for a move to a higher paying pastorate at a 
church already “on the move.” How do you deal with this dual challenge of 
congregational lack of vision and personal lackadaisicalness (or what the Desert 
Abbas called “the demon of the noon day sun”)? How do you deal with this 
challenge of focus? What are your thoughts, what are your actions, what do you do?   
  ⇒ [after the response ask] ⇒  b. (1) Has your Academy experience shaped your 
response here? In other words, to what extent have you drawn on your Academy 
experience here, if at all? Or, to put it another way, how do you feel you might 
have responded to this situation prior to attending the academy?  
  ⇒ [after the response ask] ⇒      (2) Does the Academy experience help provide 
any context or way of analyzing this situation that is different from other 
learning experiences you have had in the course of your ministry? Or would you 
say that other learning experiences were more useful in this situation?   
  ⇒ [after the response ask] ⇒      (3) In other words, if we were to use a scale of 
one to ten, with one being no influence at all in the way you respond to this 
situation and ten being the most influence of all learning experiences, where 
would you place how your Academy experience shaped your response? 
5.  a. Since completing the Academy, has your spiritual journey with Christ changed?  
  If so, how would you say that the Academy experience was helpful here? 
 b. Has anything changed in your understanding of God since completing your 
Academy? 
 c. How do you see God currently helping you and your ministry? 
 d. Do you see and/or feel God’s presence in your ministry more or less clearly after  
  completing the Academy as compared to before, or has there been no discernible 
change here? 
 ⇒ [if a change is reported in d then ask]⇒  e. What was it about the Academy  
  experience that you feel had an impact here? 
6.   There is a lot of conversation these days about ministerial leadership in general and  
   spiritual leadership in particular. Do you feel that your participation in the Academy 
helped or hindered you in the area of ministerial and/or spiritual leadership? How so? 
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7.  a. This is another life situation question, after I read it I would like you to reflect for  
  a moment and then respond to it: 
   It is early February. Last month you met with your Staff Parish Relations 
Committee where all the members informed you that they wanted you to return to 
this parish and so do you. No one foresaw any problems in your congregation. This 
was reported to your D.S. Now you come to attend your monthly SPRC meeting 
with typical agenda items on your mind. Not long after the meeting opens the SPRC 
chair distributes copies of a petition signed by 50 members of your church (a figure 
equaling 10% of your average attendance) that was sent to your D.S. and your 
Bishop. It demands you be reassigned with allusions to some unsubstantiated sexual 
harassment/misconduct on your part [something that you know is a total 
fabrication]. What are your thoughts? What are your reactions? What do you do?  
 ⇒ [after the response ask] ⇒  b. (1) Has your Academy experience shaped your 
response here? In other words, to what extent have you drawn on your Academy 
experience here, if at all? Or, to put it another way, how do you feel you might 
have responded to this situation prior to attending the academy?  
 ⇒ [after the response ask] ⇒      (2) Does the Academy experience help provide 
any context or way of analyzing this situation that is different from other 
learning experiences you have had in the course of your ministry? Or would you 
say that other learning experiences were more useful in this situation?   
 ⇒ [after the response ask] ⇒     (3) In other words, if we were to use a scale of 
one to ten, with one being no influence at all in the way you respond to this 
situation and ten being the most influence of all learning experiences, where 
would you place how your Academy experience shaped your response? 
8.  a. Since completing the Academy, has there been any change in any of the 
following areas, and if so how, and do you feel any particular aspect(s) of the 
Academy experience impacted this change: 
 (1) your focus as an ordained minister? 
 ⇒ [prompt, if not mentioned in free-form]⇒  (a). Have any new ministries or 
directions opened up for you? 
 ⇒ [If more than one aspect is noted, then ask ] ⇒  (b). Which aspect of the 
Academy do you feel was the most helpful in any of these new areas? 
 (2) your outlook on the laity? 
 ⇒ [If more than one aspect is noted, then ask ] ⇒  (a). Which aspect of the 
Academy do you feel had the most impact here? 
 (3) your sermon preparation, delivery, style, etc.? 
 ⇒ [If more than one aspect is noted, then ask ] ⇒  (a). Which aspect of the 
Academy do you feel had the most impact here? 
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 b. Since completing your Academy, have you engaged in any of the following 
activities and if so did the Academy experience have any impact on how you engaged 
in this activity? 
 (1) started a small group or Sunday school class on spiritual formation. 
 (2) led a retreat (spiritual or otherwise). 
 (3) made a difficult decision or taken a significant risk. 
 (4) received spiritual direction from someone. 
 (5) served as spiritual director (mentor/guide/friend) to someone. 
 (6) participated more freely and eagerly in ecumenical discussions and/or worship. 
 (7) celebrated Holy Communion more often or in a different format. 
 (8) Is there any other activity you would like to add here? 
9. a. This is the final life situation question. After I read it, I would like you to reflect for 
a moment and then respond to it:  
  [Note: make sure that the gender of the spouse volunteering around the 
church is of the opposite gender of the interviewee; i.e., for a male pastor the person 
is a woman (as written here, but for a female pastor the person is a man, which 
entails using he instead of she and husband instead of wife] 
   You’ve been in this church for three years. Near the middle of your first year 
one of the active couples in your choir lost their only daughter (age 17) in a horrible 
automobile accident.  Their other child, a son (then age 23) had graduated from college 
and accepted a corporate position on the west coast, where he remains. The couple, with 
your aid, sought out professional counseling and stuck with it for 18 months. You also 
became comparatively close to this couple, especially the wife—she has been 
volunteering for many things around the church. Now after two and one-half years you 
are seeing that the loss is still a major issue, is seriously impacting her and their 
marriage.  Indeed, it is having a long-term effect. How do you deal with this challenge 
of shepherding this person—this couple—through this long dark night? What are your 
thoughts, what are your actions, what do you do?   
 ⇒ [after the response ask] ⇒  b. (1) Has your Academy experience shaped your  
 response here? In other words, to what extent have you drawn on your Academy 
experience here, if at all? Or, to put it another way, how do you feel you might have 
responded to this situation prior to attending the academy?  
 ⇒ [after the response ask] ⇒      (2) Does the Academy experience help provide  
 any context or way of analyzing this situation that is different from other learning 
experiences you have had in the course of your ministry? Or would you say that other 
learning experiences were more useful in this situation?   
 ⇒ [after the response ask] ⇒      (3) In other words, if we were to use a scale of  
 one to ten, with one being no influence at all in the way you respond to this situation 
and ten being the most influence of all learning experiences, where would you place 
how your Academy experience shaped your response? 
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10.  a. There is a lot of conversation these days about ministerial burnout. Have you 
ever experienced a form of burnout or do you have colleagues in ministry that 
have?  
 ⇒ [if an affirmative response is reported in a then ask] ⇒  b. How did you (or 
how did they) seek to overcome burnout, or did it overcome you (them)?  
 ⇒ [if an affirmative response is reported in a also ask] ⇒  c. Do you feel that 
participation in the Academy would be a help or a hindrance in dealing with 
burnout in the ministry? How so? 
 ⇒ [if an affirmative response is reported in a) also ask] ⇒  d. Using the same scale 
that we have used before where one means having no influence at all in helping 
to overcome ministerial burnout and ten having the most influence of all known 
helps in overcoming burnout, where would you place participation in the 
Academy for Spiritual Formation? 
11.   Since completing your Academy, would you say that your sense of fulfillment  or 
your sense of frustration with the United Methodist Church (broadly defined) is 
greater, or smaller, or has it remained the same? Did any particular aspect of the 
Academy especially play into your response here? 
12.  a. At the end of the Two-Year Academy, what did you experience as loss? 
 b. (1) At the end of the Two-Year Academy what did you think would come about 
as your possible next step or direction, or did you feel you were left without a 
sense of direction?  
 (2) Looking back in time, do you wish you had been presented with a more 
developed plan by the Team or Academy Staff?  
 (3) Do you have any ideas on how such a plan might look? 
13.   Lastly, what would you say is the greatest positive impact that the Academy has 
had on your life and ministry, and why? 
That’s all the questions I have. Is there anything you wish to add? 
If you think of anything you may want to add to your responses later after further 
reflection, please feel free to write me on these matters. 
Thank you for your participation. 
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APPENDIX B 
Sample Spiritual Autobiography—Alternative 1 
(no reference to original personal narrative written prior to ASF,  
as document unavailable) 
---------------------------------------------------------------------------------------------- 
 
Sample Spiritual Autobiography Form/Cover Sheet 
 Prior to our face-to-face interview, it would be immensely helpful and deeply 
appreciated if you would provide me with a written spiritual autobiography. Please have 
it available to turn it over to me along with your pre-interview questionnaire at the start 
of the face-to-face session. Thank you. 
 This brief (2-3 page) spiritual autobiography is an opportunity for you to discuss 
where your life-walk with God was as you entered the Two-Year Academy for Spiritual 
Formation. What I am primarily interested in here is where you were spiritually prior to 
entering the Academy. What was the nature of your prayer life, what spiritual disciplines 
were you practicing prior to attending the Academy, how were you reading the 
Scriptures, etc.? What was the sense of your “call to ministry” and/or your ministerial 
career as you packed your bags to go to Alabama? How did you learn of, apply to, and 
attend the Academy for Spiritual Formation? What happened to lead you to become a 
two-year Academy participant and invest the time and money in this program?  In other 
words, what was happening to you career-wise, family-wise, personally and spiritually as 
you made your first trip to Sumatanga?  
 If you have any questions or concerns regarding the writing of this spiritual 
autobiography, please contact me via e-mail (xxxxx@xxxx.xxx) or feel free to call me at 
(731) 423-xxxx (home) or (731) 422-xxxx (office)—both numbers have answering 
systems. Thank you! 
Wesley  169 
 
 
APPENDIX C 
Sample Spiritual Autobiography—Alternative 2 
(contains reference to original pre-ASF narrative,) 
---------------------------------------------------------------------------------------------- 
 
Sample Spiritual Autobiography Form/Cover Sheet 
 Prior to our face-to-face interview, it would be immensely helpful and deeply 
appreciated if you would provide me with a written spiritual autobiography. Please have 
it available to turn it over to me along with your preinterview questionnaire at the start of 
the face-to-face session. Thank you. 
 This brief (2-3 page) spiritual autobiography is an opportunity for you to discuss 
where your life-walk with God was as you entered the Two-Year Academy for Spiritual 
Formation. What I am primarily interested in here is where you were spiritually prior to 
entering the Academy. What was the nature of your prayer life, what spiritual disciplines 
were you practicing prior to attending the Academy, how were you reading the 
Scriptures, etc.? What was the sense of your “call to ministry” and/or your ministerial 
career as you packed your bags to go to Alabama? How did you learn of, apply to, and 
attend the Academy for Spiritual Formation? What happened to lead you to become a 
two-year Academy participant and invest the time and money in this program? In other 
words, what was happening to you career-wise, family-wise, personally and spiritually as 
you made your first trip to Sumatanga?  
 To aid you in addressing where you were when you entered the Academy, the 
staff at the Upper Room office will soon be sending you a copy of the spiritual 
autobiography you sent them as part of your original application. Being considerate of 
confidentiality issues, I will not have access to this earlier autobiography (or any 
documents concerning you at the Upper Room) unless you personally release it to me.  
 If you have any questions or concerns regarding the writing of this spiritual 
autobiography, please contact me via e-mail (xxxxx@xxxx.xxx) or feel free to call me at 
(731) xxx-xxxx (home) or (731) xxx-xxxx (office)—both numbers have answering 
systems. Thank you! 
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APPENDIX D 
Preinterview Questionnaire 
Please complete the following questionnaire prior to our personal interview and turn it 
over to me along with your written spiritual autobiography at the start of the face-to-
face session. If necessary you may attach additional sheets.   
1. Demographics: 
 a. Age:  ____________ 
 b. Sex:  Female _______  Male _________ 
 c. Race:  Afro-American _______ Hispanic ____ Asian _____ White ______ 
   Native American Indian ___  Pacific Islander ______ Other ______ 
 c. Marital Status: 
   Always Single: ________ Married: ________ Single Again: ________ 
 d. Year ordained as a United Methodist Elder: ________ 
 [If you transferred into UMC from another Denomination, year orders 
formally recognized/approved by the UMC: ______   
 e. Number of years in full-time local parish ministry: ______________ 
 [If you currently are, or have been in the past, in some form of  
 specialized ministry that took you out of full-time local parish ministry,  
  number of years in specialized ministry: _________ 
  name (or type) of specialized ministry:  ___________________ 
   (e.g., chaplain, missionary, campus ministry, district superintendent, 
employed by Conference, national Board or agency, etc.) 
 f. Name of seminary from which you received your M.Div.: ______________ 
 [If you have other seminary degrees than or in addition to the  
  M.Div., name of degree(s): _____________ 
           name of seminary(s) ___________________________ 
 g. Number of years in your current ministerial appointment __________ 
 h. Number of appointments since completion of your Two-Year Academy at  
   Camp Sumatanga: ___________________ 
 
2.  a. Do you remember your first impressions of the Two-Year Academy as formed 
during your First Week experience? 
 b. Do you feel that your experience with any previous spiritual programs impacted 
these first impressions? 
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3.  Do you remember any special Session(s) that was/were especially meaningful, or 
not meaningful, to you and why? 
4.  Were there any special moments during your Academy that deeply impacted you? 
 
5.  a. Do you have any ongoing contact with persons you first met at the Academy? 
 b. If yes, is this (are these) person(s) member(s) of your covenant group, team 
leader(s), other attendee(s), or speaker(s)? 
 c. Has your covenant group [or portions of it] continued to maintain contact? If so, 
how? 
 
6.  Would you share any opinion or comments on any of the components of the 
Academy model: 
[To refresh your memory and assist in answering this questions, here’s a list of 
what are generally considered as the components of the Academy model: 
a.  Worship:  1. Sermons; 2. Morning or Evening Prayer; 3. Music;  
 4. Use of Canticles (Psalms); 5. Communion; 6. Healing Service;  
 and 7. Use of Laity in Worship. 
b. Wisdom:  1. Presentations by Speakers; 2. Format of Presentations;  
 3. Reflection Questions asked by Speakers; 4. Feedback Sessions;  
 5. Special or Optional Evening or Afternoon Presentations; 6. Assigned 
readings (Books); and 7. Lectio divina. 
c.  Community:  1. Covenant Group; 2. Fellowship or Mingling Time;  
 3. Table Talk during meal times; 4. Unstables; 5. E-mail; and 6. Meals, 
Housing, Location, etc. 
d.  Silence/Solitude:  1. Group Night-Time silence; 2. Group Reflection Time  
  Silence; 3. Personally Chosen Silence; and 4. The Camp Setting as an aid 
or distraction from Silence.] 
 
7. How do you define the term “Spirituality” and to what extent would you say that 
your definition been shaped by your Academy experiences? 
 
8.  a. After completing the Academy, have you attended any other spiritually formative 
training or attended any spiritual retreats? 
 
 b. Have you had any subsequent involvement with Academy-sponsored programs?  
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9. a. Using a numeric scale of one to ten, with one (1) being the darkest pit (i.e., a state 
of depression and/or alienation) and ten (10) being the brightest height (i.e., a 
state of meaningful engagement and inner joy), where on this scale would you 
place your personal life prior to attending the Academy?   
 b. Where is it now?  
 c. If there has been a change, do you believe the Academy played any role in  
  this change? How so? 
 
10.  a. Using a numeric scale of one to ten, with one (1) being the darkest pit (i.e., a state 
of depression and/or alienation) and ten (10) being the brightest height (i.e., a 
state of meaningful engagement and inner joy), where on this scale would you 
place your church ministerial life prior to attending the Academy?   
 b. Where is it now?  
 c. If there has been a change, do you believe the Academy played any role in  
  this change? How so? 
 
11.  a. Using a numeric scale of one to ten, with one (1) being the darkest pit (i.e., a state 
of depression and/or alienation) and ten (10) being the brightest height (i.e., a 
state of meaningful engagement and inner joy), where on this scale would you 
place your spiritual life prior to attending the Academy?   
 b. Where is it now?  
 c. If there has been a change do you believe the Academy played any role in this 
change? How so? 
 
12. What are you reading now as compared to what you were reading before you 
completed your Academy? 
13. What spiritual disciplines are you currently practicing, and is this any different than 
before you completed the Academy? 
14. Do you currently have a spiritual director, or a spiritual mentor or friend, or are you 
engaged in any group spiritual direction? 
 
15. How have your been able to incorporate your experience at the Academy with your 
work in the local church (or in your ministry)? 
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16.  Have your been able to incorporate your experience at the Academy with your 
work in your District and/or Conference, and if so, how?  If not, why not? 
 
17. Since attending your Academy, has your definition of “ecumenical” changed?  If 
so, how?  Also, has your interest in or interaction with other denominations or faith 
traditions expanded, contracted, or remained the same? 
 
18. What modifications in the Academy model (if any) would you suggest? 
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APPENDIX E 
Academy Director’s First Letter:  Informing Reader of Project 
(Note: Actual Letter appeared on official Upper Room  letterhead stationery) 
 
         June 2, 2002 
Name 
Address 
City, State, Zip 
 
Dear ________: 
 
Greetings in the name of our Lord and Savior—Jesus Christ!  
 
It is an awesome wonder to realize that it has been almost 20 years since the birthing of the 
Academy for Spiritual Formation.  We are continuing to plan for the future, and as we do so we 
are interested in discovering how your ongoing experience has been since your formal two-year 
Spiritual Academy was completed. 
 
In an effort to objectively flesh out this interest, a doctoral student is conducting a study of UMC 
clergy graduates of the Sumatanga academies.  The student, a UMC elder himself, has just 
completed a two-year Sumatanga Academy, and his doctoral work is being supervised by Bob 
Mulholland, one of our regular featured Academy speakers, and myself.  
 
Being aware that not all Academy graduates may want to participate in this study and being 
considerate of your privacy concerns, this letter is meant to inform you of the study and to allow 
you the option of declining to be in the candidate pool prior to the actual random selection of 
participants.  I can assure you that this is a confidential study, and any data collected will be coded 
and blended so no individual will be identified.  If you are selected, the entire process would 
involve no more than four hours of your time:  one to two hours in filling out a pre-interview 
questionnaire and writing a brief spiritual autobiography plus a personal interview of no more than 
two hours.  The personal interview would be conducted at your parsonage or office in your 
hometown.  The actual time and date would be negotiated between you and the doctoral student. 
 
Should you not wish to participate or if your status has changed so that you are no longer in the 
ordained UMC ministry, please return the enclosed pre-paid postcard immediately, checking the 
appropriate box.  Also if we do not have your address correct or if you will be moving in June, 
please let us know of that as well.  The random selection of participants will be made in three 
weeks, with actual interviewing occurring over the summer months. 
 
If we do not hear from you, we will assume we have your correct address and that you have no 
objection to remaining in the survey candidate pool.  If you are selected for an interview, you will 
be receiving another letter within three (3) weeks. 
 
Again if you do not wish to participate, please return the card immediately. 
 
Thank you for your consideration and hopefully your participation as well. 
 
Your Brother in Christ, 
 
Jerry Haas 
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APPENDIX F 
Pre-Addressed and Stamped Return Postcard 
[accompanied both of the Director’s Letters (See Appendixes E & G)] 
--------------------------------------------------------------------- 
 
FRONT OF POSTCARD 
 
 
 stamp 
 
 Name 
 Address   
 City, State, Zip  
  
 
Jerry Haas, Director 
Academy for Spiritual Formation 
UPPER ROOM MINISTRIES 
P.O. Box 340004 
Nashville, TN       37203-0004 
--------------------------------------------------------------------- 
BACK SIDE OF CARD 
[Please fill out and return at your earliest convenience] 
         Date _______ 
Please check appropriate box: 
 ____ I am willing to participate in this survey if randomly selected. 
 ____ I do not wish to participate in the survey. 
 ____ I am no longer a United Methodist elder serving under appointment. 
   ____ I have retired from active ministry. 
   ____ I am now on honorable location. 
   ____ I have left the denomination. 
    please name new denomination: 
____________________ 
   ____ other reason [please list] 
______________________________________ 
 ____ I will not be available this summer to participate in the survey. 
 ____ Please change my address to: 
 Name 
 Address   
 City, State, Zip  
 (area code) telephone number 
 e-mail address 
 This change will be effective on: ____________________________  
            [date] 
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APPENDIX G 
Academy Director’s Second Letter: Notification of Person’s Selection 
(Note: Actual Letter appeared on official Upper Room  letterhead stationery) 
 
         July 15, 2002 
 
Name 
Address 
City, State, Zip 
 
Dear ________: 
 
Greetings in the name of our Lord and Savior—Jesus Christ!  
 
Several weeks ago we wrote you about a survey of UM pastors who have completed the 
Academy. You have been selected to participate in this study of the Sumatanga Academy 
graduates. 
 
We wish to remind you that the entire process will involve no more than four hours of your time:  
one to two hours in filling out a pre-interview questionnaire and writing a brief spiritual 
autobiography plus a personal interview of no more than two hours.  The personal interview will 
be conducted at your parsonage or office in your hometown.  The actual time, date, and place of 
your interview will be negotiated between you and the doctoral student. 
 
The person conducting the study is the Rev. T.J. Wesley.  This study is part of his doctoral 
program and is under the supervision of Dr. Robert Mulholland, Jr. and myself.  T.J. will soon be 
contacting you under separate letter and then by telephone in order to set up a face-to-face 
interview. 
 
If you have changed your mind and no longer wish to participate in the study or if your status has 
changed so that you are no longer in the ordained UMC ministry or if your address has changed, 
please return the enclosed pre-paid postcard immediately, checking the appropriate box.   
 
If we do not hear from you, we will assume we have your correct address and that you continue 
to have no objection to being contacted for an interview.  You should hear from Rev. Wesley 
within two (2) weeks. 
 
Again if you do not wish to participate please return the card immediately. 
 
Thank you for your consideration and hopefully your participation as well. 
 
 
 
Your Brother in Christ, 
 
 
 
Jerry Haas 
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APPENDIX H 
Researcher’s Introduction Letter to Selected Subjects 
 
Rev. T.J. Wesley 
address 
Jackson, TN  38308 
home:    phone number 
email: address 
 
         Date 
Name 
Address 
City, State, Zip 
 
Dear ________: 
 
 
Please allow me to introduce myself.  I am the doctoral student who has been approved 
by the Upper Room to conduct a survey of UM pastors who have completed one of the 
Sumatanga Academies.  Your name was randomly generated from all UM elders who 
came to Sumatanga as pastors and still remain in ministry under appointment in the UMC 
after the passage of at least five years. 
 
The survey process will involve approximately three to four hours of your time composed 
of:  one to two hours in filling out a pre-interview questionnaire and writing a brief 
spiritual autobiography, and a personal interview lasting no more than two hours.  I wish 
to reiterate what Jerry Haas wrote in an earlier letter:  this is a confidential study, and any 
data collected will be coded and blended so no individual will be identified.  Professional 
protocol is secured through a signed confidentiality document. The personal interview 
will be conducted at your parsonage or office in your hometown.  My hope is that the 
interviews will be able to be completed during the summer and fall months. 
 
I will soon be contacting you by telephone about the actual time, date, and place of our 
interview.  However, if you prefer to set up the time for the interview via e-mail, please 
contact me at my e-mail address above. 
 
If you have changed your mind and no longer wish to participate in the study or if your 
status has changed so that you are no longer in the ordained UMC ministry or if your 
address has changed, please contact me immediately via e-mail, telephone or regular mail.   
 
Thank you for your time and consideration. 
 
Sincerely, 
 
 
T.J. Wesley 
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APPENDIX I 
Researcher’s Cover Letter Accompanying Preinterview Packet 
Rev. T.J. Wesley 
address 
Jackson, TN  38308 
 phone numbers for:  home; office; Cell; & Fax Machine 
email: address 
         Date 
Name 
Address 
City, State, Zip 
 
Dear ________: 
Thank you again for agreeing to participate in this survey of Two Year Academy graduates. 
It was good to communicate with you in setting up an interview time.   
Enclosed are three documents that I am asking you to complete prior to my arrival in ,  on  at .  I 
will collect them prior to the start of our face-to-face interview. 
These documents are:  1) an informed consent form that requires your signature(s); 
 2) a spiritual autobiography form or cover sheet; and 
 3) a pre-interview questionnaire to complete. 
 If you have any questions or concerns regarding any of these documents, please contact 
me at via e-mail (xxxxxx@xxxxxxx.xxx) or feel free to call me at (731) 423-xxxx (home) or 
(731) 422-xxxx (office)—both numbers have answering systems.  
 Also, if for any reason something comes up that conflicts with or affects our currently 
scheduled interview time of:   at  please contact me immediately so we can attempt to reschedule.  
Please realize that if such an emergency comes up within only a couple of days of the interview 
and the interview is not on a Monday, I will probably already be on the road driving one of the 
interview routes I have plotted out and may be harder to reach (in such a case, please try my cell 
phone number first).  So in the meantime, let’s agree to pray daily together that God will help our 
interview happen according to schedule. 
 Lastly, I would greatly appreciate it if you would send me directions to the location you 
wish the interview to take place (be it your home or office) via e-mail, fax or letter.  I will be 
arriving from . 
 Thanks again for your participation and prayers.  May our Loving Triune God watch over 
you and your work until we meet face-to-face and then for always. 
 Your brother in Christ’s service, 
 
 T.J. Wesley 
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APPENDIX J 
Sample Informed Consent Form 
Dear Survey Participant: 
I am a Doctor of Ministry participant at Asbury Theological Seminary and I am 
conducting research on the effect that completion of the Academy for Spiritual Formation 
has upon the life and ministry of ordained UMC elders.  My plan is to survey 
approximately thirty (30) graduates of the Two Year Academy held at Camp Sumatanga.  
You have been selected randomly from all UM elders who came to Sumatanga as pastors 
and still remain in ministry under appointment in the UMC after the passage of at least 
five years and are being invited to assist in this study. 
I believe spiritual formation is a vital element of pastoral ministry, if not the core to the 
opening of a new paradigm for revitalizing ministry in the 21st Century.  I also believe 
the findings from this survey will not only allow the Upper Room to discover how 
Academy graduates have really fared after their two years at Sumatanga, but also may 
uncover ways to make the Academy experience more effective.  Additionally, I believe 
these findings may aid other clergy in considering incorporating group spiritual 
formation and spiritual direction into their ministry.  Yet, neither I nor the folks at the 
Upper Room have any firm data to back up our beliefs—we could simply be misguided.  
This is why a study such as this is needed.  Whatever the actual findings may be, my 
hope is that somehow—through the mystery of God—others will be helped along their 
spiritual journey because you, and others like you, have taken the time to participate. 
Since discussion of one’s life and ministry can be a sensitive issue for pastor’s under the 
UMC’s appointment process, I want to assure you that your responses will be kept 
confidential.  I do not want to jeopardize anyone’s relationships with one’s church, 
conference, or the Upper Room; therefore, I will not have your name imprinted on any of 
the written or recorded documents that compose this survey.  The only persons knowing 
the names of the selected participants are Jerry Haas (Academy Director), Jean Poenitske 
(Academy Administrative Assistant), and myself—your selection will not be shared with 
anyone else.  I want to assure you that no other person except myself will be allowed 
access to your responses to any question posed in this study (i.e., neither Upper Room nor 
Asbury Seminary staff, nor anyone else, will be allowed to know what was said by whom).  
The data will be collected using a code (known only by myself) and all of the surveys will 
be collated to give a general blended view, thereby preventing the identification of any one 
person.  Any quotations used in my thesis will be presented in such a way that no one will 
be able to identify the source.  If you agree to allow an audio tape recording to be made of 
our face-to-face interview—so as to better insure correct data collection—no other person 
will be allowed to listen to it other than myself and the tapes will be destroyed or erased 
after the completion of this research project. 
Once the interviews are completed and the data coded and statistically analyzed in 
approximately six months, I will destroy the individual surveys and erase any and all 
audio taped interviews and keep the coded data in my computer for an indefinite period 
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of time, at least until my dissertation is written and approved.  Again I wish to assure 
you, no one but myself will have access to the raw coded data. 
Please know that you can refuse to respond to any or all of the questions on the survey. I 
realize that your participation is entirely voluntary and I appreciate your willingness to 
consider being part of the study. Feel free to call or write me at any time if you need any 
more information. My home number is 731-423-xxxx (with answering machine) and my 
e-mail is xxxx@xxxxx.xxx 
Thank you for your help. If you are willing to assist me in this study, please sign and date 
this letter below to indicate your voluntary participation. 
Sincerely, 
  T.J. Wesley 
 
Please print your name: _______________________________________________  
I volunteer to participate in the study described above and so indicate by my signature 
below: 
Your signature: _________________________________   Date: _______________  
 
I agree to allow my face to face interview to be recorded on audio tape with the 
understanding that no one other than T.J. Wesley will hear it and he will destroy or erase 
the tape after the material is analyzed and coded for statistical analysis. 
Your signature: _________________________________   Date: _______________  
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APPENDIX K 
Daily Schedule of Activities at the Academy for Spiritual Formation 
Evening of arrival  
 2:00 Retreat Center and individual rooms open 
      light refreshments at Retreat Center until 5:00 
 5:30 Supper  
 7:00 Covenant Groups  
 9:30 Night Prayer with communion in the Worship Center 
DAYS ONE TO FOUR 
 7:30 a.m. Morning Prayer 
 8:00 a.m. Breakfast 
 9:00 - 10:00 a.m. Curriculum I 
 10:00 - 11:00 a.m. Silence and solitude for prayer and reflection 
 11:00 - 11:30 a.m. Plenary discussion with faculty 
 12:00 noon Lunch 
 2:30 - 3:30 p.m. Curriculum II 
 3:30 - 4:30 p.m. Silence and solitude for prayer and reflection 
 4:30 - 5:00 p.m. Plenary discussion with faculty 
 5:15 - 6:00 p.m. Evening Prayer/Eucharist 
 6:00 p.m. Dinner 
 6:45 - 7:30 p.m. Evening Options 
 7:45 - 9:15 p.m.. Covenant Groups 
 9:30 - 9:45 p.m. Night Prayer 
 
Silence observed even in rooms and halls 
during the night until Morning Prayer. 
 
DAY FIVE 
 7:00 a.m. Morning Prayer 
 7:30 a.m. Breakfast 
 8:00 - 9:00 a.m. Curriculum I 
 9:00 - 9:15 a.m. Break 
 9:15 - 10:15 am. Curriculum II 
 10:30 a.m. Eucharist 
 12:00 p.m. Lunch 
 
Source: ASF 14 
  
 
 
Topics for Topics for Communion Topics for 
Morning Curriculum Celebrations Afternoon Curriculum 
Session I BASIC ORIENTATION Day I: Praise BASIC ORIENTATION ('l 
BIBLICAL FOUNDATION (I): Day 2: Forgiveness I-USTORICAL FOUNDATION: c ~ 
~ 
The Place of Scripture Day 3: Good Memories History of Christian Spirituality n' c 
In Spiritual Formation: Day 4: Healing c 3 
God's Transforming Word Day 5: Joy 0-
~ 
Session II BIBLICAL FOUNDA nON (II): Day I: Celebration SPIRITUAL DISCIPLINES (I): 0( ~ 
= 
The Spirituality of the Day 2: Foot Washing Liturgy and Spirituality: 
~ 
0 
Hebrew Community: Day 3: Call to Ministry Formative Dimensions of " ~ 0 » 
The Psalms as the Day 4: Healing Corporate Worship ~ "0 
- "0 
Prayerbook of the Bible Day 5: Meaning of Baptism ~ '" » z
n 
'" Session III BIBLICAL FOUNDATION (Ill): Day 1: Election SPIRITLAL DISCIPLINES (I): = Q. X ~ 
The Spirituality of the Day 2: Creation Classic Spiritual Disciplines 3 r 
... 
New Testament (I): Day 3: Fall 0-~ 
The Life of Jesus and the Day 4: Covenant en 
"E. 
Christian Community Day 5: E;~ile a· 
c 
= -Session IV PATHWAYS IN THE SPIRIT (I): Day 1: Redemption SPIRITUAL DISCIPLINES (II): 
." 0 
Christian Spirituality (I): Day 2: Reconciliation Spiritual Friendsbip: ~ 3 
Orthodoxy Day 3: Confession History, Models, :=;. 0' ~ 
Day 4: Conversion E~perience = ~ 
'" Day 5: Perfection ;;-'< 
~ 
...., 
.,. 
  
 
 
Topics for Topics for Communion Topics for 
Morning Curri culum Celebrat ions Afternoon C urricu lum 
Session V PATHWAYS IN THE SPIRIT (II) Day I: Faith FORMATION IN CHRIST (I): n 
c 
Christian Spirituality (II): Day 2: Hope Discernment and ~ ~ ;;0 
Roman Catbolic Spirituality Day 3: Love Ways of Prayer c 
c 
Day 4: Inner peace 3 
Day 5: Outer peace 0-~ 
-< 
" Session VI PATHWAYS IN THE SPIRIT (Ill): Day I: Wisdom FORMATION IN CHRIST (II): " ~ 
-l Christian Spirituali ty (III): Day 2: Understanding Environments for Listening ~ 
0 
Protestant Spirituality Day 3: Compassion (Bible Study Groups, Small 0 > ~ 
." 
-
"" Day 4: Patience Groups, Retreats) =-
'" " > Z Day 5: Fear of the Lord n <:> 
" -c. >< Session VII PATHWAYS IN THE SPIRIT (IV): Day I: Detachment FORMATION IN CHRIST (Ill): 
" s: = 
Christian Spirituality and Day 2: Remembrance of God Spiritua l Formation in the .::; 0-
Cultural Spirituality Day 3: Obedience Local Congregation ~ 
'Jl 
Day 4: Poverty '0 :;0 
-Day 5: Chastity c 
" 
Session VIlI BIBUCAL SENDING FORTH Day 1: Thanksgiv ing BIBUCAL SENDING FORTH ~ 0 
~ 
SUSTAINING OUR LIFE Day 2: Adoration FORMATION IN CHRIST (IV): 3 :::. 
IN THE SPIRIT: Day 3: Intercession Bearing Witness to the 0 :;: 
= 
" New Testament Communities Day 4: Petition Kingdom of God in tbe World ~ <> 
and Our Communities Day 5: Vigilance '< 
~ 
" <.n 
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APPENDIX N 
Sample Academy Accountability Audit Form 
Academy #____; Session # ____ 
NAME: _________________  
 
 
DISCIPLINES SINCE LAST SESSION: (Faithfulness to chosen disciplines expected) 
 
___ Regular Worship    ___ Daily Bible & Prayer    ___ Regular Journaling 
___ Spiritual Direction ___ Exercise ___ Nutrition 
___ Service to others ___ Other (List) 
 
BOOKS READ SINCE LAST SESSION (26 REQUIRED FOR CERTIFICATION) 
(The requested or agreed-upon optional books). 
 
List below and write on the back one important idea from each. 
1.         
 
2.         
 
3.         
 
4.         
 
PROJECT (Write-up of one each year required for certification)  
What is your project?          
 
Progress since last session:          
           
 
ATTENDANCE THIS SESSION: (35 required for certification) 
Mark Days Present   1 2  3 4 5 6 
 
PLEASE TURN IN BEFORE YOU LEAVE 
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APPENDIX O 
Selected Demographic Variables 
Introduction 
A. Explanation of the Tables of Appendixes O and P: 
The statistical tables found in Appendixes O and P are computer generated by the 
SPSS software package. After the data is entered in the computer, it generates two 
separate blocked tables on a single page. Here the combination of these separate table-
blocks is referred to by a single table number.  
 The first data block (or table), found higher on the page, presents SPSS’s 
descriptive statistical package (or basic statistics). These statistics are referred to as 
primary or basic statistics because they must be generated first in order to conduct any 
subsequent statistical tests. The basic statistics are generated from the numerical values 
given to the data points or alternative responses that comprise the particular variable. At 
the top of this first block of Basic Statistics is a notation of the “N” (total number of 
responses given), noting how many “valid” or actual responses are found in this variable 
from the total number of subjects (i.e., 30) and how many are “missing” or not included 
(due to either a non-response or a failure to turn in the document from which the given 
variable was generated). This first block is divided into two columns: the left-hand 
column lists the statistical term, and the right-hand column lists the numeric values (or 
statistics) for each term. The names and meanings of the statistical terms found in this 
table are mean (the numeric average value of the individual observations in the given 
distribution), median (the 50th percentile or the mid-value, below which 50 percent of the 
values fall, arrayed in order of magnitude), mode (the value with the greatest frequency in 
a distribution), range (the representation of the number of points from the highest to the 
lowest value), minimum (the minimum numeric value represented), maximum (the 
maximum numeric value represented), variance  (a measure of dispersion equal to the 
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average value of the squared differences between the individual values and the mean), 
and standard deviation (a measure of dispersion equal to the square root of the variance) 
(Cronk 11-13, 22-25; Green, Salkind, and Akey 140-41; O. Benson 148). 
 The second data block (or table) presents the results of SPSS’s “frequencies 
command.” This “command” generates output in the form of statistical tables for a given 
coded variable indicating both the number of cases with a particular value and the 
percentage of cases with that value. When the data is either interval or ordinal in nature, 
conclusions regarding the cumulative percentages and/or percentiles can be drawn 
directly therefrom. (Cronk 17-19; Green, Salkind, and Akey 141-43) 
 The second block (or table) lists five columns. The first column (from the left) 
lists the data points (or the alternative responses or choices listed by the subjects to the 
particular question or variable). This first column is untitled because it is equivalent to 
the title given to the entire data block (or table) by the SPSS program listed immediately 
above the block. The second column lists the frequency (i.e., how many times the choice 
or figure in the first column was selected by all the respondents). The third column lists 
the percent—here the total percent is composed of all thirty respondents, including any 
“missing” subjects. The fourth column lists the “valid percent”—here the total percentage 
is comprised of the number of “valid” or actual responses given by the subjects. Lastly, 
the fifth column lists the “cumulative percent”—here the total percentage is composed 
from the “valid percentages” found in column four (Cronk 28-19). 
B. Explanation of the Graphs of Appendixes O and P: The two types of graphs 
found in Appendixes O and P are computer generated by the SPSS software package. 
 Bar-graphs: After the data is entered and the basic statistic tables are produced the 
SPSS program will generate (upon command) a special type of bar graph called a 
histogram. Here the Y (or vertical) axis, represents the frequency (or the number of times 
that each of the listed options or scores was chosen by the subjects), and the X (or 
horizontal axis) represents the value assigned to a given option or score. In histograms, 
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the X axis lists only those values with non-zero frequencies. The histogram also creates 
group frequency distributions, splitting the scores or options on the X axis into evenly 
spaced groups. The midpoint of each group is then plotted on the X axis as the central 
point in a given blocked bar. The true value of a histogram is that it aids the visual 
discovery of whether the actual distribution of a given variable is normal, which is a 
prime requirement for most statistical tests. Here, the actual distribution curve is 
superimposed, by the SPSS software, over the blocked distribution shown in the 
histogramic bar graph. Since normal distribution is found when the actual distribution of 
findings for a given variable takes the shape of a symmetric, unimodal, bell-shaped 
curve, the production of the visible curve is very useful in allowing both the researcher 
and the reader to observe readily if the distribution for a given variable is approximately 
normal or skewed. (Cronk 33-34, 119-21; Green, Salkind, and Akey 142-44). 
 Pie Charts: After the data is entered in the computer and the basic statistic tables 
are produced, the SPSS program is capable of generating a special type of  graph called a 
pie chart that shows the percentage of the whole “pie” represented by the values of each 
of the options (Cronk 34, 120; Green, Salkind, and Akey 144-45). Different shading and 
background designs allow for more effective viewing. The production of the pieces of the 
pie are very useful in allowing both the researcher and the reader to observe readily the 
variety of distribution of the variables and to be able to  conclude swiftly whether one or 
more values is over-represented
  
 
 
 
Table I. Basic Statistics, Frequencies, and Percentages of Subjects' Ages 
Age 
N 
Mean 
Median 
Sid. Deviation 
Variance 
Range 
Minimum 
Maximum 
Valid 34 
40 
42 
45 
47 
48 
49 
50 
51 
52 
54 
56 
57 
58 
59 
63 
64 
Total 
Statistics 
Valid 
Missing 
Frequency 
1 
1 
1 
2 
3 
1 
4 
2 
2 
3 
3 
1 
2 
1 
1 
1 
1 
30 
30 
o 
50.83 
50.50 
6.406 
41.040 
Age 
30 
34 
64 
Percent 
3.3 
3.3 
3.3 
6.7 
10.0 
3.3 
13.3 
6.7 
6.7 
10.0 
10.0 
3.3 
6.7 
3.3 
3.3 
3.3 
3.3 
100.0 
Cumulative 
Valid Percent Percent 
3.3 3.3 
3.3 6.7 
3.3 10.0 
6.7 16.7 
10.0 26.7 
3.3 30.0 
13.3 43.3 
6.7 50.0 
6.7 56.7 
10.0 66.7 
10.0 76.7 
3.3 80.0 
6.7 86.7 
3.3 90.0 
3.3 93.3 
3.3 96.7 
3.3 100.0 
100.0 
Wesley 180 
  
 
 
 
Figure I. The Actual Distribution Curve of Subjects' Ages 
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Figure 2. Distribution of Seminaries Where Subjects Received their M.Div. Degrees 
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Table 3. Basic Statistics, Frequencies, and Percentages of the Number or Years 
Subjects Served as Elders 
Statistics 
Years Subjects Served as Elders 
N 
Mean 
Median 
Std. Deviation 
Variance 
Range 
Minimum 
Maximum 
Valid 
Missing 
30 
o 
20.23 
20.50 
7.267 
52 .806 
31 
6 
37 
Years Subjects Served as Elders 
FreQuency Percent Valid Percent 
Valid 6 1 3.3 3.3 
9 1 3.3 3.3 
10 1 3.3 3.3 
12 1 3.3 3.3 
13 3 10.0 10.0 
14 1 3.3 3.3 
16 1 3.3 3.3 
18 3 10.0 10.0 
19 2 6.7 6.7 
20 1 3.3 3.3 
21 3 10.0 10.0 
22 1 3.3 3.3 
23 3 10.0 10.0 
25 1 3.3 3.3 
26 1 3.3 3.3 
27 1 3.3 3.3 
29 2 6.7 6.7 
30 1 3.3 3.3 
32 1 3.3 3.3 
37 1 3.3 3.3 
Total 30 100.0 100.0 
Cumulative 
Percent 
3.3 
6.7 
10.0 
13.3 
23.3 
26 .7 
30 .0 
40 .0 
46.7 
50.0 
60.0 
63.3 
73 .3 
76 .7 
80.0 
83.3 
90.0 
93 .3 
96 .7 
100.0 
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Figure 3. The Actual Distribution Curve of the Years Subjects Served as Elders 
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Table 4. Basic Statistics, Frequencies, and Percentages Concerning the Type of 
Specialized Ministry Served by Subjects 
Statistics 
Type of Specialized Ministry 
N 
Mean 
Median 
Std. Deviation 
Variance 
Range 
Minimum 
Maximum 
Valid 
Missing 
11 
19 
4.7273 
4.0000 
2.61116 
6.B1B 
B.OO 
1.00 
9.00 
Type of Specialized Ministry 
Freauency Percent 
Valid Chaplain 1 3.3 
Missionary 1 3.3 
Campus Ministry 3 10.0 
District Superintendent 1 3.3 
Employed by 
NalionallUMC Denom 2 6.7 
Board or Agency 
Camping/Retreat Ministry 1 3.3 
Menial Health 1 3.3 Counseling/Chaplain 
Seminary Staff/Faculty 1 3.3 
Total 11 36.7 
Missing System 19 63.3 
Total 30 100.0 
Cumulative 
Valid Percent Percent 
9.1 9.1 
9.1 18.2 
27.3 45 .5 
9.1 54 .5 
18.2 72 .7 
9.1 81.8 
9.1 90.9 
9.1 100.0 
100.0 
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Figure 4. Distribution of the Type of Specialized Ministry Served by Subjects 
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Table S. Basic Statistics, Frequencies, and Percentages Concerning the Number of 
Years Served by Subjects In Local Church Ministry 
Statistics 
Total Years in local Church Ministry 
N 
Mefln 
Median 
Std. Deviation 
Variance 
Range 
Minimum 
Maximum 
Valid 
Missing 
30 
o 
21 .50 
22.00 
6.750 
45.569 
22 
10 
32 
Total Yea rs in Loca l Church Ministry 
F~en.£l. Percent Valid Percent 
Valid 10 1 3.3 3.3 
11 1 3.3 3.3 
12 2 6.7 6.7 
1. 1 3.3 3.3 
1S 3 10.0 10.0 
16 1 3.3 3.3 
18 2 6.7 6.7 
19 2 6.7 6.7 
20 1 3.3 3.3 
21 1 3.3 3.3 
23 2 6.7 6.7 
2' 2 6.7 6.7 
25 1 3.3 3.3 
26 1 3.3 3.3 
27 2 6.7 6.7 
28 1 3.3 3.3 
29 1 3.3 3.3 
30 3 10.0 10.0 
32 2 6.7 6.7 
Total 30 100.0 100.0 
Cumulative 
Percent 
3.3 
6.7 
13.3 
16.7 
26.7 
30.0 
36.7 
43.3 
46.7 
50.0 
56.7 
63.3 
66.7 
70.0 
76.7 
80.0 
83 .3 
93.3 
100.0 
  
 
 
 
 
 
  
 
 
 
 
 
  
 
 
 
 
  
 
 
 
 
Wesley 192 
APPENDIX P 
Selected Variable Ind ices, Scales, and Scores 
Table 7. Basic Statistics, Frequencies, and Percentages of the Prior Spiritual Well-
Being Index 
Statistics 
Prior Spiritual Well-Being Index 
N 
Mean 
Median 
Mode 
Sid. Deviation 
Variance 
Range 
Minimum 
Maximum 
Valid 
Missing 
27 
3 
8,1852 
9.0000 
9.00 
3.85344 
14.849 
14.00 
1.00 
15.00 
Prior Spiritua l Well-Being Index 
Frequency Percent Valid Percent 
Valid 1 1 3.3 3.7 
2 1 3.3 3.7 
3 3 10.0 11 .1 
5 3 10.0 11.1 
6 2 6.7 7.4 
7 1 3.3 3.7 
9 6 20.0 22.2 
11 5 16.7 18.5 
12 1 3.3 3.7 
13 3 10.0 11.1 
15 1 3.3 3.7 
Total 27 90.0 100.0 
Missing System 3 10.0 
Total 30 100.0 
Cumulative 
Percent 
3.7 
7.4 
18.5 
29 .6 
37 .0 
40.7 
63 .0 
81.5 
85.2 
96.3 . 
100.0 
  
 
 
 
 
 
Wesley 193 
Figure 7. The Actual Distribution Curve of the Prior Spiritual Well-Being Index 
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Table 8. Basic Stat istics, Frequencies, Hnd Percentages of the Prior Personal Well-
Being Index 
Statistics 
Prior Personal Well-Being Index 
N 
Mean 
Median 
Mode 
Sid. Deviation 
Variance 
Range 
Minimum 
Maximum 
Valid 
Missing 
27 
3 
8.8889 
9.0000 
5.003 
3.65148 
13.333 
13.00 
3.00 
16.00 
a. Multiple modes eXIst. The smallest value is shown 
Prior Personal Well-Being Index 
F~e.!!9:... Percent Valid Percent 
Valid 3 2 6.7 7.4 
S 6 20.0 22.2 
6 1 3.3 3.7 
7 2 6.7 7.4 
9 4 13.3 14.8 
11 6 20.0 22.2 
13 4 13.3 14.8 
14 1 3.3 3.7 
16 1 3.3 3.7 
Total 27 90.0 100.0 
Missing System 3 10.0 
Total 30 100.0 
Cumulative 
Percent 
7.4 
29.6 
33.3 
40.7 
55.6 
77 .6 
92.6 
96.3 
100.0 
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Figure 8. The Actual Distribution Curve of the Prior Personal Well-Bcing Index 
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Table 9. Basic Statistics, Frequencies. and Percentages or the Prior Chu rch 
Ministerial Well-Being Index 
Statistics 
Prior Church Ministerial Well-Being Index 
N Valid 27 
Missing 3 
Mean 9.0370 
Median 9.0000 
Mode 9.00 
Sid. Deviallon 3.85787 
Variance 14.883 
Range 13.00 
Minimum 3.00 
Maximum 16.00 
Prior Church Min isterial Well.Being Index 
Cumulative 
Freauencv Percent Valid Percent Percent 
Valid 3 2 6.7 7.4 7.' 
• 1 3.3 3.7 11 .1 5 • 13.3 14 .8 25.9 7 3 10.0 11 .1 37.0 
8 1 3.3 37 40 .7 
9 6 20.0 22.2 63.0 
11 5 16.7 18.5 81 .5 
15 • 13.3 14 .8 96.3 16 1 3.3 3.7 100.0 
Total 27 90.0 100.0 
Missing System 3 10.0 
Total 30 100.0 
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Figure 9. The Actual Distribution Curve of the Prior Church Ministerial \Vell -
Being Index 
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Table 10. Basic Statistics, Frequencies, and Percentages of the Current Spiritual 
Well-Being Index 
Statistics 
Current Spiritual Well-Being Index 
N 
Mean 
Median 
Mode 
Sid. Deviation 
Variance 
Range 
Minimum 
Maximum 
Valid 
Missing 
28 
2 
13.7143 
15.0000 
15.00 
3.30944 
10.952 
16.00 
3.00 
19 .00 
Current Spiritual Well-Being Index 
Freauencv Percent Valid Percent 
Valid 3 1 3.3 3.6 
7 1 3.3 3.6 
9 2 6.7 7.1 
11 1 3.3 3.6 
13 4 13.3 14.3 
14 2 6 .7 7.1 
1S 13 43.3 46.4 
17 3 10.0 10.7 
19 1 3.3 3.6 
Total 28 93.3 100.0 
Missing System 2 6.7 
Total 30 100.0 
Cumulative 
Percent 
3.6 
7.1 
14 .3 
17.9 
32.1 
39.3 
85.7 
96.4 
100.0 
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Figure 10. The Actual Distribution Curve of the Current Spiritual Well-Being 
Index 
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Table 11. Basic Statistics, Frequencies, and Percentages of the Current Personal 
Well-Being Index 
Statistics 
Current Personal Well-Being Index 
N 
Mean 
Median 
Mode 
Std . Deviation 
Variance 
Range 
Minimum 
Maximum 
Valid 
Missing 
27 
3 
14.8148 
15.0000 
1G.OO 
1.79823 
3.234 
9.00 
10.00 
19.00 
Current Personal Well.Being Index 
FreQuencv Percent Valid Percent 
Valid 10 1 3.3 3 .7 
13 6 20.0 22.2 
14 2 6.7 7.4 
15 11 36.7 40 .7 
16 2 6.7 7.4 
17 4 13.3 14 .8 
19 1 3.3 3.7 
Total 27 90.0 100 .0 
Missing System 3 10.0 
Total 30 100.0 
Cumulative 
Percent 
3.7 
25.9 
33.3 
74 .1 
81 .5 
96.3 
100.0 
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Figure 11. The Actual Distribution Curve of the Current Personal Well-Being 
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Table 12. Basic Statistics, Freq uencies, and Percentages of the Current Church 
Ministerial Well-Being Index 
Statistics 
Current Church Ministerial Well-Being Index 
N Valid 27 
Missing 3 
Mean 14.3704 
Median 15.0000 
Mode 15.00 
Std. Deviation 2.77555 
Variance 7.704 
Range 13.00 
Minimum 6.00 
Maximum 19.00 
Current Church Ministerial Well -Being Index 
Cumulative 
Frequency Percent Valid Percent Percent 
Valid 6 1 3.3 3.7 3.7 
9 1 3.3 3.7 7.4 
11 2 6.7 7.4 14.8 
13 5 16.7 18.5 33.3 
14 1 3.3 3.7 37.0 
15 9 30.0 33.3 70A 
16 1 3.3 3.7 74 .1 
17 6 20.0 22.2 96.3 
19 1 3.3 3.7 100.0 
Total 27 90.0 100.0 
Missing System 3 10.0 
Total 30 100.0 
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Table 13. Basic Statistics, Frequencies, and Percentages or the Change in Spiritual 
Well· Being Score 
Statistics 
Change in Spiritual Well-Being Score 
N 
Mean 
Median 
Mode 
Sid. Deviation 
Range 
Minimum 
Maximum 
Valid 
Missing 
30 
o 
5.43 
5.00 
4 
4.057 
16 
·2 
14 
Change in Spiritua l Well-Being Score 
FreQuency Percent Valid Percent 
Valid ·2 1 3.3 3.3 
0 3 10.0 10.0 
1 1 3.3 3.3 
2 3 10.0 10.0 
3 1 3.3 3.3 
4 6 20.0 20.0 
6 5 16.7 16.7 
7 1 3.3 3.3 
8 2 6.7 6.7 
10 4 13.3 13.3 
12 2 6.7 6.7 
14 1 3.3 3.3 
Total 30 100.0 100.0 
Cumulative 
Percent 
3.3 
13.3 
16.7 
26.7 
30.0 
50.0 
66.7 
70.0 
76.7 
90.0 
96.7 
100.0 
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Figure 13. T he Actual Distribution Curve of the Change in Spiritua l Well -Being 
Score 
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Table 14. Basic Statistics, Freq uencies, and Percentages of the Change in Personal 
Well-Being Score 
Statisti cs 
Change in Personal Well-Being Score 
N 
Mean 
Median 
Mode 
Sid. Deviation 
Range 
Minimum 
Maximum 
Valid 0 
2 
3 
4 
5 
6 
8 
10 
12 
Total 
Valid 
Missing 
30 
o 
5.33 
4.50 
2 
3.845 
12 
o 
12 
Change in Pe rsonal Well-Being Score 
Freauencv Percent Valid Percent 
4 13.3 13.3 
6 20.0 20.0 
1 3.3 3.3 
4 13.3 13.3 
1 3.3 3.3 
3 10.0 10.0 
5 16.7 16 .7 
3 10.0 10.0 
3 10.0 10.0 
30 100.0 100.0 
Cumulative 
Percent 
13.3 
33.3 
36.7 
50.0 
53.3 
63.3 
80.0 
90.0 
100.0 
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Figure 14. The Actual Distribution Curve of the Change in Personal Well-Being 
Score 
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Table 15. Basic Statistics, Freq uencies, and Percentages of the ASF as a Help in 
Overcoming Burnout Scale 
Statistics 
ASF as a Help in Overcoming Burnout Scale 
N Valid 29 
Missing 1 
Mean 13.9310 
Median 15.0000 
Mode 17.00 
Std. Deviation 4.39912 
Variance 19.352 
Range 18.00 
Minimum 3.00 
Maximum 21.00 
ASF as a Help in Overcoming Burnout Sca le 
Cumulative 
Frequency Percent Valid Percent Percent 
Valid 3 1 3.3 3.4 3.4 
4 1 3 .3 3.4 6.9 
7 1 3 .3 3.4 10.3 
8 1 3.3 3.4 13.8 
9 1 3.3 3.4 17.2 
11 3 10.0 10.3 27.6 
12 1 3.3 3.4 31.0 
13 2 6.7 6.9 37.9 
15 4 13.3 13.8 51 .7 
16 3 10.0 10.3 62.1 
17 8 26.7 27.6 89.7 
18 1 3.3 3.4 93.1 
19 1 3.3 3.4 96.6 
21 1 3.3 3.4 100.0 
Total 29 96.7 100.0 
Missing System 1 3.3 
Total 30 100.0 
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Figure IS. The Actual Distribution Curve of the ASF 8S a Help in Overcoming 
Burnout Scale 
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Figure 16. The Actual Distribution Curve of the Change in Church Ministerial 
Well-Bcing Score 
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Table 17. Basic Statistics, Frequencies, and Percentages of the ASF as a Help in 
Solving the Church Vision Dilemma Scale 
Statist ics 
ASF as a Help in Solving the Church Vision Dilemma Scale 
N Valid 29 
Missing 
Mean 11 .2414 
Median 13.0000 
Mode 13.00 
SId. Deviation 4.57208 
Variance 20.904 
Range 16.00 
Minimum 1.00 
Maximum 17.00 
ASF as a Help in So lving th e Church Vision Dilemma Scale 
Cumulative 
Frequency Percent Valid Percent Percent 
Valid 1 1 3.3 3.' 3.4 
3 1 3 .3 3.4 6.9 
• 2 6.7 6.9 13.8 
5 2 6.7 6.9 20.7 
6 1 3.3 3.4 24.1 
9 1 3.3 3.4 27.6 
11 3 10.0 10.3 37.9 
12 2 6.7 6.9 44.8 
13 5 1B.7 17.2 62.1 
1. 3 10.0 10.3 72.4 
15 • 13.3 13.8 86.2 
16 3 10.0 10.3 96.6 
17 1 3.3 3.4 100.0 
. 
Total 29 96.7 100.0 
Missing System 1 3.3 
Total 30 100.0 
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Figure 17. The Actual Distribution Curve of the ASF as a Help in Solving the 
Church Vision Dilemma Scale 
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Table 18. Basic Statistics, Frequencies, and Percentages or the ASF ns a Help in 
Solving t he Personal Ministerial Crisis Dilemma Scale 
Statistics 
ASF as a Help in Solving the Personal Ministerial Crises Dilemma Scale 
N Valid 29 
Missing 1 
Mean 10.3448 
Median 11 .0000 
Mode 7.00 
Std. Deviation 5.19117 
Variance 26.948 
Range 18.00 
Minimum 1.00 
Maximum 19.00 
ASF as a Help in Solving the Personal Ministerial Crises Dilemma Scale 
Cumulative 
FreQuencv Percent Valid Percent Percent 
Valid 1 2 6.7 6.9 6 .9 
3 2 6.7 6 .9 13.8 
5 2 6.7 6 .9 20.7 
7 5 16.7 17.2 37.9 
9 2 6.7 6 .9 44.S 
10 1 3.3 3.4 48.3 
11 3 10.0 10.3 56.6 
13 2 6.7 6 .9 65.5 
1. 1 3.3 3.' 69.0 
15 4 13.3 13.8 62.6 
16 1 3.3 3.4 86.2 
17 3 10.0 10.3 96.6 
19 1 3.3 3.4 100.0 
Total 29 96.7 100.0 
Missing System 1 3.3 
Total 30 100.0 
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Figure 18. The Actual Distribution Curve of the ASF as a Help in Solving the 
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Table 19. Basic Statistics, Frequencies, and Percentages of the ASF as a Help in 
Solving the Pastora l Counsel ing Dilemma Scale 
Statistics 
ASF as a Help in Solving the Pastoral Counseling Dilemma Scale 
N 
Mean 
Median 
Mode 
Std . Deviation 
Variance 
Range 
Minimum 
Maximum 
Valid 
Missing 
29 
10.0690 
11.0000 
5.00 
5.37807 
28.924 
18.00 
1.00 
19.00 
ASF as a Help in Solving the Pastoral Counsel ing Dilemma Scale 
Cumulative 
FreQuency Percent Valid Percent Percent 
Valid 1 1 3.3 3.4 3.4 
3 2 6.7 6.9 10.3 
5 7 23.3 24.1 34.5 
6 1 3.3 3.4 37.9 
7 2 6.7 6.9 44 .6 
9 1 3.3 3.4 48.3 
11 2 6.7 6.9 55.2 
12 1 3.3 3.4 58.6 
13 3 10.0 10.3 69.0 
15 3 10.0 10.3 79.3 
16 1 3.3 3.4 82.8 
17 4 13.3 13.8 96.6 
19 1 3.3 3.4 100.0 
Total 29 96.7 100.0 
Missing System 1 3.3 
Total 30 100.0 
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Figure 19. The Actual Distribution Curve or the ASF as a Help in Solving the 
Pastoral Counseling Dilemma Scale 
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Table 21. Basic Statistics, Frequencies, and Percentages of the Number of Spiritual 
Disciplines Practiced Prior to ASF 
Statistics 
Number of Spiritual Disciplines Practiced Prior to ASF 
N Valid 
'6 
Missing ,. 
Mean 3.4375 
Median 3.0000 
Std. Deviation 2.36555 
Minimum 1.00 
Maximum 9.00 
Number of Spiritual Disciplines Practiced Prior to ASF 
Cumulative 
Frequency Percent Valid Percent Percent 
Valid 1.00 • 13.3 25.0 25.0 2.00 3 10.0 18.8 43.8 
3.00 2 6.7 12.5 56.3 
4.00 3 10.0 18.8 75.0 
5.00 , 3.3 6.3 8 1.3 
6.00 , 3.3 6.3 87 .5 
7.00 , 3.3 6.3 93.8 
9.00 , 3.3 6.3 100.0 
Total 
'6 53.3 100.0 
Missing System ,. 46.7 
Total 30 100.0 
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Figure 21. The Actual Distribution Curve of the Number of Spiritual Disciplines 
Practiced Prior to ASF 
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Figure 22. The Actual Distribution Curve of the Number of Spiritual Disciplines 
Practiced Currently 
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Table 23. Basic Statistics, Frequencies, and Percentages of the Change in Number 
of Spiritual Disciplines Practiced 
Statistics 
Change in Number of Spiritual Disciplines Practiced 
N Valid 26 
Missing 4 
Mean 1.6538 
Median 2.0000 
Sid. Deviation 2.54468 
Minimum -4.00 
Maximum 7.00 
Change in Number of Spiritual Disciplines Practiced 
Cumulative 
FreQuency Percent Valid Percent Percent 
Valid -4 .00 2 6.7 7.7 7.7 
-2.00 2 6.7 7.7 15.4 
.00 3 10.0 11 .5 26.9 
1.00 2 6.7 7.7 34.6 
2.00 6 20.0 23.1 57.7 
3.00 6 20.0 23.1 80.8 
4.00 4 13.3 15.4 96.2 
7.00 1 3.3 3.8 100.0 
Total 26 86.7 100.0 
Missing System 4 13.3 
Total 30 100.0 
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Figure 23. The Actual Distribution Curve of the Change in Number of Spiritual 
Disciplines Practiced 
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APPENDIX Q 
Paired Samples t -Test Statistics on Life Well-Being Indices 
1. Explanation of the computerized Paired Samples t -test  Statistic 
A. Introduction: The paired samples t -test (or dependent t -test) allows for the 
determination of independence between variables that (1) report measurements of the 
same single construct (e.g., attitude, well-being, etc.), (2) use the same scale upon the 
same sample, but (3) each scale refers to a different point in time. The paired samples t -
test requires numeric values to be measured on an interval scale and to be normally 
distributed. The paired samples t -test can not be used when the items that make up the 
data are ordered by either ordinal or nominal scales (Blalock 233; Wonnacott and 
Wonnacott 216-18; Cronk 59-62; Green, Salkind, and Akey 173-75). 
 The paired samples t -test establishes that two sets of scores are significantly 
different and independent from each other and thereby sets the foundation for further 
testing. This test goes through several steps to determine a final figure of statistical 
significance. If the test results are found to be statistically significant then the scores are 
independent, but if they are found to be less than statistically significant, the scores are 
dependent upon one another, and further testing would be unreliable and useless. The 
numerical significance level must be (less than) < 0.05 in order to be considered 
statistically significant. If, on the other hand, that final figure is (greater than) > 0.05 
then the pair of samples is not independent (Blalock 233-35; Cronk 59-62; Green, 
Salkind, and Akey 173-75). After first running a series of tests, the SPSS program 
makes it relatively easy to visually assess the independence or dependence of the paired 
samples through the production of a box-plot graph. Both the final graph and the 
statistical steps used by SPSS are presented and explained below. 
B. The Tables of Appendix Q:  The Statistical tables found in Appendix Q are 
computer generated by the SPSS software package and establish the steps that make up 
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the t-test and determine in the final figure of statistical significance. The statistical output 
generated by SPSS has three major components. 
1) The first component presents the basic descriptive statistics for each pair of 
variables, entitled the Paired Samples Statistics. It has five columns: the left-hand column 
lists the name given to each of the particular pair of variables; the second column from 
the left lists the mean (i.e., the numeric average value of the individual observations in 
the given distribution for each of the pair of variables); the middle column lists N (i.e., 
the total number of the sample set for which numeric values were recorded for each of 
the pair of variables); the fourth column from the left lists the standard deviation (i.e., a 
measure of dispersion equal to the positive square root of the variance); and, the last 
column from the left lists the standard error of mean (i.e., the standard deviation of the 
sampling distribution of the mean, equal to the square root of the deviations of the 
individual values from the mean of the distribution). These basic statistics are then used 
by the SPSS software in computing the actual t-test (Cronk 61). 
2) The second component presents a Pearson’s correlation coefficient for the pair 
of variables, here entitled the Paired Samples Correlations. It has four columns:  the left-
hand column  lists the names given to the pair of variables; the second column from the 
left lists the N (i.e., the total number of the sample set of values upon which the 
individual correlations for each subject’s set of paired variables was calculated); the third 
column from the left lists the Pearson product moment correlation coefficient (i.e., the 
term “product-moment” refers to the mean of the product upon which the correlation 
coefficient is based; the coefficient itself is equal to the sum of the product of x and y 
deviations of a given distribution from their respective means divided by the value that 
sum would have if the observations fell on a perfectly straight line; the value of the 
coefficient will be between -1.0  and +1.0; values close to 0.0  show a weak relationship 
while values close to ±1.0 represent a strong relationship); and, the fourth and final 
column from the left presents the level of statistical significance of the correlation 
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coefficient for this pair of variables. The level of statistical significance is a numeric 
value establishing when the probability of the value’s occurrence by chance is < or > that 
designated by the significance level. A truly statistically significant finding will be one 
where the difference is too large to be attributed to chance. The numeric value of a 
significant finding of probability must be < the standard accepted limit of 5 percent, 
represented by <.05; if the value is greater than (>) 5 percent the finding is not 
statistically significant, represented by:  >.05 (Cronk 39-40, 61) (For more details on the  
Pearson product moment correlation coefficient see Appendix R, pp. 241-44). 
 3) The third component uses the data found through the above two components in 
order to determine differences between the two variables, here entitled the Paired 
Samples Test. In processing this test, the SPSS program produces nine columns, 
however, given the size of a typed page, the nine columns are printed out in two separate 
groupings or blocks, each entitled Paired Samples Test. The first block has seven 
columns and the second block has three columns with contents of the first column being 
repeated in each block (Cronk 61; Green, Salkind, and Akey 177). 
   a) The first blocking of seven columns presents the following statistics for the 
given pair of variables:  the left-hand column lists the names given to each variable 
making up the pair; the second column (from the left) lists the mean differences between 
individual pairs making up the variables; the third column lists the standard deviation of 
the differences; the fourth column lists the standard error of mean of the differences; the 
fifth and sixth columns present the 95 Percent Confidence Interval of the Difference 
where the fifth column presents the lower figure (i.e., where 2.5 percent of the sample’s 
difference between means is found to be lower than the numerical value listed, 
graphically represented as the left-hand [or lower numerical] tail-end of a bell-curve 
representation of the actual sampling distribution of the given variable’s values); the 
sixth column presents the upper figure (where 2.5 percent of the sample’s difference 
between means is found to be greater than the numerical value listed, graphically 
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represented as the right-hand [or higher numerical] tail-end of a bell-curve representation 
of the actual sampling distribution of the given variable’s values); and, the right-hand 
column of the first  blocking of statistics presents the t value. The t value is the numeric 
value found by subtracting the hypothesized population’s mean of difference (represented 
as µD and always equal to 0 because µD represents the null hypothesis that no difference 
would occur between the population’s means of difference) from the sample mean of 
difference (represented as: X D —whose value is found in column two, block one) and 
dividing that figure by the figure that is found by dividing the standard deviation 
(represented as: SD—whose value is found in column three, block one) by the square root 
(represented as: ) of the degrees of freedom (represented as: df—whose value is found 
in column two, block two), in accord with the following mathematical formula:  
t = DX − Dμ
DS df
  
(Blalock 235). 
   b) The second blocking of three columns presents the following statistics 
regarding the differences for the given pair of variables:  the left-hand column again lists 
the names given to each variable making up the pair; the second column presents the df 
or degrees of freedom (i.e., “the number of ways in which the data are free to vary, minus 
the number of restrictions place on the data”) (Wiersma 457). Here the number of 
restrictions is standardized by SPSS at one so that df = N - 1). The final column lists the 
two-tailed Statistical Significance figure, denoted as “Sig. (2-tailed)”. Values listed as > 
.05 are not considered to be statistically significant. Values listed as < .05 are considered 
to be statistically significant at the 95 percent level (i.e., 95 percent of a given sample 
would not reject the null hypothesis that the individual pairs of values of a given sample 
are independent of one another, and no more than 2.5 percent of a given sample would be 
found rejecting the hypothesis of correlation at each tail of the bell curve of the actual 
sampling distribution of the given variable’s values). Values listed as  <.01 are 
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considered to be statistically significant at the 99 percent level (i.e., 99 percent of the 
given sample would not reject the null hypothesis). Values listed as <.001 are considered 
to be statistically significant at the 99.9 percent level (i.e., 99.9 percent of the given 
sample would be independent and not occurring by chance) (Cronk 51-53, 109-12; O. 
Benson 149-51; Blalock 158-165). 
C. The Graphs of Appendix Q: SPSS recommends the use of box-plot graphs to 
schematically and dramatically reveal the results of paired samples t-tests. A box-plot 
graph presents the means and standard deviations for the different pairs of variables. The 
dark black line presents mean for each of the given variables (i.e., the figure found in 
column two of the Paired Samples Statistics). The gray figures shaped like a box present 
the distribution that is within one standard deviation of the mean of each variable (i.e., 
the figure found in column four of the Paired Samples Statistics). The t-shaped figure (or 
line) found at the top and bottom of each box represents the lower and upper ends within 
which 95 percent of the distribution is found. If any numbered circles appear outside of 
the t-shaped figure these represent the numbers of the subjects whose scores are not 
within 95 percent of the sample. If the gray boxes are not seen to be parallel with each 
other, the observer can immediately determine that the given pair is independent at a 
statistically significant level. Such a finding allows for further testing for the impact of 
other variables upon the change between the pairs.  
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2. Narrative of the computerized findings of the Paired Samples t -test 
A. Introduction: According to the two leading SPSS user manuals, the results of 
a paired-samples t-test are recommended to be described in a short paragraph in accord 
with the following four-sentence formula (Cronk 62; Green, Salkind, and Akey 178): 
1. Sentence one is recommended as reading: “A paired-samples t-test was 
calculated to compare the mean [list name of first variable of the pair —
score/ranking/Index] to the mean [list name of second variable of the pair —
score/ranking/Index].” 
2. Sentence two is recommended as reading: “The mean on the [list name of the 
first variable of the pair] was [list figure found on line one of column two of 
the first component (or Paired Samples Statistics) of the Table for the given 
paired sample] (sd [i.e., standard deviation] = [list figure found on line one of 
column four of the first component (or Paired Samples Statistics) of the Table 
for the given paired sample ] and the mean on the [list name of the second 
variable of the pair] was [list figure found on line two of column two of the 
first component (or Paired Samples Statistics) of the Table for the given 
paired sample] (sd  [i.e.,. standard deviation] = [list figure found on line two 
of column four of the first component (or Paired Samples Statistics) of the 
Table for the given paired sample].” 
3.  Sentence three is recommended as reading: 
 a. When statistically significant results were found (i.e., where the results 
are less <.05, and the two scales [or, as here, indices] are significantly 
different from one another): “A significant increase from [list name of the first 
variable of the pair] to [list name of the second variable of the pair] was 
found: [list the t-test equation (see below)].” 
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 b. When results are found that are not statistically significant (i.e., where 
the results are > .05, and the two scales [or, as here, indices] are not 
significantly different from one another): “No significant difference from  [list 
name of the first variable of the pair] to [list name of the second variable of 
the pair] was found: [list the t-test equation (see below)].” 
4. Sentence four is recommended as reading: 
  a. When statistically significant results were found: “As shown in Graph 
[list no. of graph] there was [list either: little/no overlap] in the distribution 
for the two [list either: ratings/scores/Indices].”  
 b. When results are found that are not statistically significant: “As shown 
in Graph [list no. of graph] there was considerable overlap in the distribution 
for the two [list either: ratings/scores/Indices].”  
The independent t-test equation is recommended as reading: 
t  ( df [i.e., degrees of freedom, numerical figure found in column two, 
block two, of the third component of the paired sample t-test] = [list  numeric 
“t” value, found in the right hand column in block one of the third component 
of the paired sample t-test]. p [i.e., statistical level of probability] [list sign of 
direction of level of significance; i.e., either: > or <] [list two-tailed 
significance level, figure found at column three, block two of the  third 
component of the paired sample t-test]. 
B. Narrative findings for the three sets of Life Well-Being indices (based upon 
the computerized schematics presented in Appendix Q.3 and in accord with the 
recommended and above described four-sentence formula): 
1. Findings for the Spiritual Well-Being indices based upon the data contained 
in Table 24 and Figure 24: 
A paired-samples t -test was calculated to compare the mean of the Prior 
Spiritual Well-Being index to the mean of the Current Spiritual Well-Being index. 
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The mean of the Prior Spiritual Well-Being index was 8.19 (sd = 3.85), and the 
mean of the Current Spiritual Well-Being index was 14.11 (sd = 2.61). A 
significant increase from the Prior to the Current Spiritual Well-Being index was 
found: t(26)= -7.794, p< .001. As shown in Figure 24 hardly any overlap is found 
in the distribution for the two indices. 
Given that the scores of the two Spiritual Well-Being indices have been 
found to be significantly different from each other, further testing can proceed to 
determine whether any statistically relevant correlation exists between other 
variable(s) and the change found between these indices. 
2. Findings for the Personal Well-Being indices based upon the data contained 
in Table 25 and Figure 25: 
A paired-samples t -test was calculated to compare the mean of the Prior 
Personal Well-Being index to the mean of the Current Personal Well-Being index. 
The mean of the Prior Personal Well-Being index was 8.89 (sd = 3.651), and the 
mean of the Current Personal Well-Being index was 14.81 (sd = 1.798). A 
significant increase from the Prior to the Current Personal Well-Being index was 
found: t(26)= -8.593, p< .001. As shown in Figure 25 hardly any overlap is found 
in the distribution for the two indices. 
Given that the scores of the two Personal Well-Being indices have been 
found to be significantly different from each other, further testing can proceed to 
determine whether any statistically relevant correlation exists between other 
variable(s) and the change found between these indices. 
3. Findings for the Church Ministerial Well-Being indices based upon the data 
contained in Table 26 and Figure 26: 
A paired-samples t test was calculated to compare the mean of the Prior 
Church Ministerial Well-Being index to the mean of the Current Church 
Ministerial Well-Being index. The mean of the Prior Church Ministerial Well-
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Being index was 9.037 (sd = 3.858), and the mean of the Current Personal Well-
Being index was 14.37 (sd = 2.776). A significant increase from the Prior to the 
Current Church Ministerial Well-Being index was found: t(26)= -6.173, p < .001. 
As shown in Figure 26 hardly any overlap is found in the distribution for the two 
indices. 
Given that the scores of the two Church Ministerial Well-Being indices 
have been found to be significantly different from each other, further testing can 
proceed to determine whether any statistically relevant correlation exists between 
other variable(s) and the change found between these indices. 
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3. Computerized schematic presentation of the steps in vo lved in 
producing the Paired Samples I-Test statistic 
Table 24. Steps Involved In the i-Test Pairing the Prior and Current Spiritual Well-
Being Indices 
Paired Samples Statistics 
Std. Error 
Mean N Std. Deviation Mean 
Pair Prior Spiritual 8.1852 27 3.85344 .741 59 1 We1l-Being Index 
Current Spltilual 14.1111 27 2.60670 .50166 W ell-Being Indell: 
Pa ired Samples Correliliions 
N Correlation S 
Pair Prior Spiritual Well-Being 
1 Index & Currenl Spiritual 27 .300 .128 
Well-Being Index 
PaIred Samples Te51 
Paired Ollferenees 
95% Confidence Interval 
Sid. Error of the Difference 
Mean Std. Deviation Mean Lower U 1 
Pair Pm Spiritual 
1 Well-Being Index 
·5.92593 3.95091 .76035 -7.48885 -4.36300 ·7.794 
• Current Spiritual 
Well-Being Index 
Paired Samples Test 
.r S~. (2-~ne.) 
Pair Prior Spiritual 
1 WeD-Being Index 26 .000 
• Current Spiritual 
WeD-Being Index 
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Table 25. Steps Involved In the t-Test Pairing the Prior and C urrent Personal Well-
Being Indices 
Paired Samples Statistics 
SId. Error 
Mean N Std. Deviation Mean 
Pair Prior Personal 8_8889 3.65148 .70273 1 Well-Being Index 27 
Current Personal 14.8148 27 1.79823 .34607 Well-8eing Index 
Paired Samples Correlations 
N Correlation 51 
Pair Prior Personal Well·Being 
1 Index & Current Personal 27 
.'84 .151 Well-Being Inde,,; 
PalrEid Samp les Test 
Paired Differences 
95% Confidence Interval 
Sid. Error of the Difference 
Mean Std. Deviation Mean lower U , 1 
Pair Prior Personal 
1 Well-Being Index 
-5.92593 3.58336 .68962 -7.34346 
- Current Personal -4.50640 -8.593 
Well-Being Indel( 
Paired Samp les Test 
df Sill. C2-lailedl 
Pair Prior Personal 
1 Well-Being IndeJ( 
- Current Personal 26 .000 
Well-Being Index 
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Figure 25. The dirrerentiation round in the Paired t· Test Comparing the Prior and 
Current Personal Well-Being indices 
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Table 26. Steps Involved in the I-Test Pairing the Prior and Current Church 
Ministerial Well-Bcing Indices 
Paired Samples Statistics 
Sid. Error 
Mean N Std. Deviation Mean 
Pair Prior Church Ministerial 9.0370 1 Well-Being Inde~ 27 3.85787 .74245 
Current Church 
Ministerial Well-8elng 14.3704 27 2.77555 .53416 
indox 
Paired Samples Correlations 
N Correlation S; 
Pair Prior Church 
1 Ministerial Well-Being 
Index & Current 27 .114 .513 
Church Ministerial 
WolI ·Being Indo>< 
Paired Samples Test 
Paired Differences 
95% Confidence Interval 
SId. Error of the Difference 
Mean Sid. DeviaUon Mean lower U , 1 
Pair Prior Church 
1 Ministerial 
Well-Being 
Index - Current 
-5.33333 4.46930 .86397 -7.10924 -3.55742 Church -6.173 
Ministerial 
Well-8eing 
Iflclex 
Paired Samples Test 
" 
SiR. (2-lall$d) 
Pair Prior Church 
1 Ministerial 
Well-Being 
Index - Current 26 Church .000 
Ministerial 
Well-Being 
Index 
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APPENDIX R 
Pearson’s r Correlation Tests 
1. Explanation of the Pearson's r Correlation statistic 
The Pearson product-moment correlation (or Pearson’s r) is a parametric test for 
association and correlation between variables and for evaluation of the strength of 
relationship between two variables. It is a “parametric” test because it meets certain 
assumptions, namely that interval or ratio scales were used and a normal distribution of 
data exists. The term “product-moment” refers to the mean of the product upon which 
the correlation coefficient is based. The test, if found to be statistically significant, 
allows for the conclusion that a correlation between the two variables exists. This 
conclusion means that the score or ranking on one variable is somehow associated or 
affecting or impacting the score or ranking on the other. The test results also allow for 
the determination of the direction of the relationship: (1) if the direction is positive then 
an increase in one produces an increase in the other and (2) if the direction is negative 
then an increase in one produces a decrease in the other (Cronk 39-40; Garson 204-08). 
The “Pearson’s r” correlation coefficient itself is equal to the numeric sum 
(represented by: ∑) of the product of X  (or horizontal axis) and Y (or vertical axis) 
deviations of a given distribution from their respective means (i.e., the ratio of 
covariation) divided by the product of the standard deviations of X and Y, which is also 
the square root of the product of the variation in X and the variation in Y and which is 
equivalent to “the value that sum would have if the observations fell on a perfectly 
straight line” (i.e., if the observations were directly linear) (Garson 205; Blalock 378-80; 
Wonnacott and Wonnacott 124-25). The computational formula for the Pearson’s r is  
r = 
n∑ xy( )− ∑ x( ) ∑ y( )
n∑ x2 − ∑x( )2[ ]n∑ y2 − ∑ y( )2[ ]  
(Garson 206; Blalock 380). 
The value of the “Pearson product-moment” coefficient will be between -1.0 and 
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+1.0; values close to 0.0 show a weak relationship while values close to ± 1.0 represent a 
strong relationship. Coefficient values greater than ±  0.7 “are considered strong,” while 
those less than ±  0.3 “are considered weak,” and those between ±  0.3 and ±  0.7 “are 
considered moderate” (Cronk 40). A statistically significant relationship does not 
determine the strength of the correlation, that is determined by the coefficient value. 
Likewise, the strength of the correlation alone does not determine if the relationship has 
statistical significance. In order for a Pearson’s r to have reliable meaning, it needs to 
have both strength and significance (Cronk 40-41; Green, Salkind, and Akey 282). 
The “level of statistical significance” is a numeric value establishing when the 
probability of the value’s occurrence by chance is < or > that designated by the 
significance level. A truly statistically significant finding will be one where the 
difference is too large to be attributed to chance. The numeric value of a significant 
finding of probability must be < the standard accepted limit of 5 percent, represented by 
< .05; if the value is > 5 percent the finding is not statistically significant, represented by  
>.05. Values listed as < .05 are considered to be statistically significant at the 95 percent 
level (i.e., 95 percent of a given sample would not reject the hypothesis that the 
individual pairs of values of a given variable are correlated with one another in the same 
(±)  direction; that no more than 2.5 percent of a given sample would be found rejecting 
the hypothesis of correlation at each tail of the bell curve of the actual sampling 
distribution of the given variable’s values; and a direct linear relationship may exist, but 
in order to reliably establish this and to determine its strength further testing would be 
required). Values listed as  < .01 are considered to be statistically significant at the 99 
percent level (i.e., 99 percent of the correlations would not be occurring by chance; no 
more than 0.5 percent of a given sample would be found rejecting the hypothesis of 
correlation at each tail of the bell curve of the actual sampling distribution of the given 
variable’s values, and a direct linear relationship can be considered to exist, but further 
testing would have to be conducted to determine whether or not a prediction equation 
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could be revealed). Values listed as <.001 are considered to be statistically significant at 
the 99.9 percent level (i.e., 99.9 percent of the correlations would not be occurring by 
chance and a direct linear relation would exist to such a degree that a prediction equation 
could be developed—that is, here one could accurately predict the value of a given 
subject’s score on the second test if one knew the score on the first test; however, a 
further statistical test would have to be conducted to arrive at that mathematical 
prediction equation) (Cronk 51-53; Green, Salkind, and Akey 282-83; O. Benson 149-51; 
Blalock 158-65; Garson 157-61, 209-10; Wonnacott and Wonnacott 241-45). 
 When conducting a Pearson’s r test, the computerized SPSS output consists of a 
correlation matrix where the variables entered are represented in both a row and a 
column. By entering two variables a 2 X 2 output matrix table is produced. Three rows 
are found in each cell of the matrix: the Pearson product moment correlation coefficient, 
referred to as the Pearson’s Correlation; the statistical significance level, referred to as 
“Sig. (2 tailed)”; and the number of individual scores or data points, referred to as the 
“N” (i.e., the total number of the sample set of values upon which the individual 
correlations for each subject’s set of paired variables was calculated). The correlations 
are read by selecting a row and a column. The correlation between a variable and itself is 
always 1; hence, a diagonal set of 1.0s will be found in a 2 X 2 matrix table. The other 
diagonal set in a 2 X 2 matrix table will also be the same, because it is comparing the 
same two variables (Cronk 41; Green, Salkind, and Akey 285-86). 
 The SPSS program command for a Pearson product moment statistic produces a 
table (as found in Appendix R.3) with three rows and three columns, the additional cells 
give the names of the variables and the titles for the figures found within the central 2 X 
2 output matrix (Cronk 40-41; Green, Salkind, and Akey 286): 
 A. The first column has three rows: (1) the first cell in column one is purposely 
left blank, to prevent redundancy; (2) the second cell lists on its left side the name of the 
first variable and its computerized number and the names for the three figures found 
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within the output matrix—Pearson Correlation; Sig. (2 tailed); and N); and, (3) the third 
cell lists on its left side the name of the second variable and its computerized number and 
the names for the three figures found within the output matrix —Pearson Correlation; 
Sig. (2 tailed); and N).  
 B. The second column has three rows: (1) the first cell lists the name of the first 
variable and its computerized number; (2) the second cell presents the comparisons of the 
variable with itself; and, (3) the third cell presents the data being sought.  
 C. The third column has three rows: (1) the first cell lists the name of the second 
variable and its computerized number; (2) the second cell presents the data being sought; 
and, (3) the third cell presents the comparisons of the variable with itself. 
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2. Narrative explanation of the computerized findings of the Pearson’s r tests 
A. Introduction: In reading the figures found in each output matrix produced by the 
SPSS software the following conclusions can be made: the direction (positive or 
negative), the strength (strong, moderate, or weak), the value (the numeric correlation 
coefficient), the degrees of freedom (equal to the N-2), and the significance level (> or < 
0.05, or < either 0.01 or 0.001). According to the two leading SPSS user manuals, the 
results of a Pearson’s r test are recommended to be described in a short paragraph in 
accord with the following three-sentence formula (Cronk 40-41; Green, Salkind, and Akey 
287-88): 
1. Sentence one is recommended as reading: “A Pearson correlation coefficient 
was calculated for the relationship between [name of variable] and [name of variable].” 
2.  Sentence two is recommended as reading: 
 a. When statistically significant results were found: “A [list level of 
strength of the relationship found: weak, moderate, or strong] [list direction of 
the relationship found: positive or negative] was found: [list the Pearson’s r 
equation (see below)] indicating a [significant (used when the level is < 0.01) or 
very significant (used when the level is  < 0.001)] linear relationship between the 
two variables.” 
 b. When results are found that are not statistically significant: “A [list level 
of strength of the relationship found: weak, moderate, or strong] that was not 
significant was found: [list the Pearson’s r equation (see below)].” 
3. Sentence three is recommended as reading: 
 a. When statistically significant results were found: Describe the  
relationship between the two variables. 
 b. When results are found that are not statistically significant: “[Name of 
first variable] is not related to [name of second variable].” 
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The Pearson’s r equation should be written as follows: 
r ( df [i.e., degrees of freedom, which is determined by subtracting the 
numeral 2 from N {figure found at column two, row three, third figure and 
also found at column three, row two, third figure of the Pearson’s r test}]), 
[list correlation coefficient, figure found in column two, row three, first figure 
and also found at column three, row two, first figure of the Pearson’s r test],  
p [i.e., statistical level of probability] [list sign of direction of level of 
significance, i.e., > or < than] [list two-tailed significance level, figure found 
at column two, row three, second figure and also found at column three, row 
two, second figure of the Pearson’s r test]. 
 B. Narrative findings of the Pearson’s r tests run on two sets of variables (as 
found in the computerized schematics presented in Appendix R.3 and in accord with the 
recommended and above described three-sentence formula): 
1. Findings for the first set of variables:   
A Pearson correlation coefficient was calculated for the relationship between the 
Spiritual Response Combination score and the ASF as a Help in Solving the 
Personal Ministerial Crises Dilemma scale. A moderate positive relationship was 
found: r (27), .467, p < .05, indicating a linear relationship between the two 
variables. The more a subject used spiritual reasoning the greater the subject 
relied upon ASF in providing help in solving the Personal Ministerial dilemma.  
2. Findings for the second set of variables:   
A Pearson correlation coefficient was calculated for the relationship 
between the Spiritual Response Combination score and the ASF as a Help in 
Solving the Pastoral Counseling Dilemma scale. A moderate positive 
relationship was found: r (27), .506, p < .01, indicating a significant linear 
relationship between the two variables. The more a subject used spiritual 
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reasoning, the greater the subject relied upon ASF in providing help in solving 
the pastoral counseling dilemma.  
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3. Computerized schematic presentation of statistically significant 
Pearson 's r Correlat ion tests conducted on interval var iables 
Correlations 
ASF as a Help 
in Solving the 
Spiritual Personal 
Response Ministerial 
Combination Crises 
Score Dilemma Scale 
Spiritual Response Pearson Correlation 1 .467' 
Combination Score 8ig. (2-tailed) .011 
N 30 29 
ASF as a Help in Solving Pearson Correlation 
.467" 1 
the Personal Ministerial 8ig. (2-tailed) 
.011 Crises Dilemma Scale 
N 29 29 
. 
. Correlation IS significant allhe 0.05 level (2-talled). 
Correlations 
ASF as a Help 
Spiritual in Solving the 
Response Pastoral 
Combination Counseling 
Score Dilemma Scale 
Spiritual Response Pearson Correlation 1 .506" 
Combination Score Sig. (2-tailed) 
.005 
N 30 29 
ASF as a Help in Solving Pearson Correlation .506* 1 
the Pastora l Counseling Sig . (2-taited) 
.005 Dilemma Scale 
N 29 29 
.. 
. Correlation IS significant at the 0.01 level (2-talled). 
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APPENDIX S 
 Spearman’s rho Correlation Tests 
1. Explanation of the Spearman’s rho Correlation statistic 
The Spearman's rho test is also called the “rank difference correlation.” It is the 
most common type of testing conducted for discovering “correlations for ordinal (rank 
order) data” (Garson 212). Spearman's rho uses the Greek letter r or rho as a reference to 
the term “relation” (Wonnacott and Wonnacott 124). The Spearman’s rho test produces a 
correlation coefficient that determines if any prediction, association, or linear relationship 
exists  between two variables, and the strength of the relationship between two variables 
(Cronk 41-42; Garson 212-13). The Spearman’s rho test is similar to the Pearson 
product-moment (or Pearson's r) test but can be used in more situations because it is a 
“nonparametric” procedure, requiring neither the normal distribution nor the interval or 
ratio scales that are required by the Pearson's r test. If a statistically significant coefficient 
is revealed by the Pearson's r test, then the Spearman’s rho will also be statistically 
significant, but if the Spearman’s rho  is statistically significant he Pearson's r  may not 
be. Likewise, if the Spearman’s rho is statistically insignificant, the Pearson's r will also 
be insignificant (Cronk 41). Only the Spearman’s rho test can be used to compare scales 
with ordinal data or to compare ordinal variables with one another. Ordinal variables are 
those variables where the individual data points have been arranged in some nonarbitrary 
fashion and where a logical ordering can be agreed upon as occurring (Blalock 16-17). 
For example, ranking eye color from light to dark, where the lightest blue is given a 
code=01 to the darkest black a code=99 would produce an ordinal variable that could be 
tested with a Spearman’s rho test to see if any correlation between eye color and any  
interval-based variable exists (such as one’s SAT score). If the code numbers given for 
eye colors had been entirely arbitrary, for example with light blue=5, green=4,  dark 
black=6, light hazel=9, then the scaling process and the variable itself would be referred 
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to as nominal, and the findings of a Spearman’s rho test upon such a variable would not 
be reliable.  
The Spearman’s rho test, if found to be statistically significant, allows for the 
conclusion that  a correlation exists between the two variables, meaning that the score or 
ranking on one variable is associated with or affecting or impacting the score or ranking 
on the other. The test results also allow for the determination of the direction of the 
relationship. If the direction is positive then the scores or rankings increase 
correspondingly (i.e., an increase in one produces an increase in the other). If the 
direction is negative, then an increase in one produces a decrease in the other (Cronk 41-
42; Garson 212-13).  
The definitional formula for the Spearman’s rho is the same as for the Pearson’s r 
test: r or rho = ∑ x − x( ) y − y( )
∑ x − x( )2 ∑ y − y( )2  (Garson 206). However, the computational 
formula is unique: ρ = 1−
6 Di
2
i =1
N∑
N N 2 −1( ) (Blalock 416; Garson 212). Here i=1
N∑  = sum; Di  = 
the difference between any pair of scores or rankings; and, N = the total number of 
samples for which numeric values were recorded by numbered subjects on the given pairs 
of variables being compared. The SPSS computer software conducts all the necessary 
calculations to make these statistical correlations.  
The final Spearman’s rho correlation figures will be found between -1.0 and +1.0. 
Scores close to 0.0 represent a weak relationship. Scores close to ± 1.0 represent a strong 
relationship. As with the Pearson's r  test, correlations found through Spearman’s rho  
tests are considered strong when greater than ±  0.7, considered moderate when between 
±  0.3 and ±  0.7, and considered weak when  less than ±  0.3 (Cronk 42). A statistically 
significant relationship does not determine the strength of the correlation; that is 
determined by the coefficient value. Likewise, the strength of the correlation alone does 
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not determine if the relationship has statistical significance. In order for a Spearman’s rho 
to have reliable meaning, it needs to have both strength and significance (Cronk 41-42). 
The “level of statistical significance” is an numeric value establishing when the 
probability of the value’s occurrence by chance is < or > that designated by the 
significance level. A truly statistically significant finding will be one where the 
difference is too large to be attributed to chance. The numeric value of a significant 
finding of probability must be < the standard accepted limit of 5 percent represented by < 
.05; if the value is > 5 percent the finding is not statistically significant, represented by > 
.05. Values listed as < .05, are considered to be statistically significant at the 95 percent 
level (i.e., 95 percent of a given sample would not reject the hypothesis that the 
individual pairs of values of a given sample are directly correlated with one another in 
the same ± direction, and no more than 2.5 percent of a given sample would be found 
rejecting the hypothesis of correlation at each tail of the bell curve of the actual sampling 
distribution of the given variable’s values). Values listed as  <.01 are considered to be 
statistically significant at the 99 percent level (i.e., 99 percent of the correlations would 
not be occurring by chance). Values listed as <.001 are considered to be statistically 
significant at the 99.9 percent level (i.e., 99.9 percent of the correlations would not be 
occurring by chance). (Cronk 51-53; O. Benson 149-51; Garson 157-61, 209-10; 
Wonnacott and Wonnacott 241-45; Blalock 158-65). 
 When conducting a Spearman’s rho test, the computerized SPSS output consists 
of a correlation matrix where the variables entered are represented in both a row and a 
column. By entering sets of two variables a 2 X 2 output matrix table is produced. Three 
rows are found in each cell—the Spearman’s rho correlation coefficient, referred to as the 
Correlation Coefficient, the statistical significance level, referred to as Sig. (2 tailed),  
and the number of individual scores or data-points, referred to as the N (i.e., the total 
number of the sample set of values upon which the individual correlations for each 
subject’s set of paired variables was calculated). The correlations are read by selecting a 
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row and a column. The correlation between a variable and itself is always 1; hence, a 
diagonal set of 1.0s will be found in a 2 X 2 matrix table. The other diagonal set in a 2 X 
2 matrix table will also be the same, because it is comparing the same two variables 
(Cronk 43). 
 The SPSS program command for a Spearman’s rho statistic produces a table (as 
found in Appendix S.3) with three rows and three columns. The additional cells give the 
names of the variables and the titles for the figures found within the central 2 X 2 output 
matrix  (Cronk 42-43). 
 A. The first column has three rows:  (1) the first cell in column one is purposely 
left blank, to prevent redundancy;  (2) the second cell lists on its far-left side: the name 
“Spearman’s rho,” in the middle: the name of the first variable and its computerized 
number, and on the right side: the names for the three figures found within the output 
matrix—Correlation Coefficient, Sig. (2 tailed), and N; and, (3) the third cell (where the 
line separating it from the second cell does not extend all the way to the left edge) lists in 
the middle: the name of the second variable and its computerized number and on the right 
side: the names for the three figures found within the output matrix—Correlation 
Coefficient, Sig. (2 tailed), and N. 
 B. The second column has three rows: (1) the first cell lists the name of the first 
variable and its computerized number; (2) the second cell presents the comparisons of the 
variable with itself; and, (3) the third cell presents the data being sought. 
 C. The third column has three rows: (1) the first cell lists the name of the second 
variable and its computerized number; (2) the second cell presents the data being sought; 
and, (3) the third cell presents the comparisons of the variable with itself. 
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2. Introduction to narratives of the computerized findings 
In reading the figures found in each output matrix produced by SPSS, the 
following conclusions can be made: the direction (positive or negative), the strength 
(strong, moderate, or weak), the value (the numeric correlation coefficient), the degrees 
of freedom (equal to the N-2), and the significance level > or < 0.05, or < either 0.01 or 
0.001). According to the two leading SPSS user manuals, the results of a Spearman’s 
rho test are recommended to be described in a short paragraph in accord with the 
following three-sentence formula (Cronk 42-43; Green, Salkind, and Akey 288): 
a. Sentence one is recommended as reading: “A Spearman’s rho correlation 
coefficient was calculated for the relationship between [list name of first variable] and 
[name of second variable]” 
b. Sentence two is recommended as reading: 
(1). When statistically significant results were found: “A (list level of 
strength of the relationship found: weak, moderate, or strong) (list direction 
of the relationship found: positive or negative) was found: (list the  
Spearman’s rho equation [see below]) indicating a (significant [used when 
the level is <0.01] or very significant ([used when the level is ≤ 0.001]) 
relationship exists between the two variables.” 
(2). When results are found that are not statistically significant: “A [list level 
of strength found: weak, moderate, or strong] that was not significant was 
found: [list the Spearman’s rho equation (see below)].” 
c. Sentence three is recommended as reading: 
(1). When statistically significant results were found: Describe the direction 
and the relationship between the two variables. 
(2). When results are found that are not statistically significant: “(Name of 
first variable) is not related to (name of second variable ).” 
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d. The Spearman’s rho equation should be written as follows: 
rho (df  [i.e., degrees of freedom, which is determined by subtracting the 
numeral 2 from “N” {figure found at column two, row three, third figure and 
also found at column three, row two, third figure of the Spearman’s rho 
test}].) [list correlation coefficient, figure found in column two, row three, 
first figure and also found at column three, row two, first figure of the 
Spearman’s rho test], p [i.e., statistical level of probability] [list sign of 
direction of level of significance, i.e., >] [list two-tailed significance level, 
figure found at column two, row three, second figure and also found at 
column three, row two, second figure of the Spearman’s rho test]. 
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3. Narrative explanation of the findings of the Spearman’s rho tests 
 Here are presented the narrative findings of the Spearman’s r tests run on two 
sets of variables (as found in the computerized schematics presented in Appendix S.4 in 
accordance with the recommended three-sentence formula described in Appendix S.2.: 
a. Between demographic, personal or ministerial intervening variables and 
 Change in Well-Being: 
(1). Church Ministerial Change: A Spearman’s rho correlation coefficient 
was calculated for the relationship between subjects’ Change in Church 
Ministerial Well-Being scores and the subjects’ gender. A moderate positive 
correlation was found: rho (28), .448, p < .05, indicating a relationship exists 
between the two variables. The direction indicates that males had a greater 
increase in Church Ministerial Well-Being from time 1 (before ASF) to time 2 (at 
the time of the interview).  
(2). Personal Change: A Spearman’s rho correlation coefficient was 
calculated for the relationship between subjects’ Change in Personal Well-Being 
scores and the Academy attended by the subjects. A moderate negative correlation 
was found:   rho (28), -.471, p < .01, indicating a significant relationship exists 
between the two variables. The direction indicates that the lower the Academy 
number, which also equates with the greater passage of time, the greater the increase 
in Personal Well-Being from time 1 (before ASF) to time 2 (at the time of the 
interview). 
(3). Spiritual Change and  
(a) Age: A Spearman’s rho correlation coefficient was calculated for 
the relationship between subjects’ Change in Spiritual Well-Being scores and the 
subjects’ ages. A moderate positive correlation was found: rho (28), .495, p < .01, 
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indicating a significant relationship exists between the two variables. The 
direction indicates that the older the subject the greater the increase in Spiritual  
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Well-Being from time 1 (before ASF) to time 2 (at the time of the interview); 
(b) Theological viewpoint: A Spearman’s rho correlation coefficient 
was calculated for the relationship between subjects’ Change in Spiritual Well-
Being scores and the subjects’ theological viewpoints. A moderate positive 
correlation was found: rho (11), .586, p < .05, indicating a relationship exists 
between the two variables. The direction indicates that the more liberal the 
subject’s theological orientation the greater the increase in Spiritual Well-Being 
from time 1 (before ASF) to time 2 (at the time of the interview);  
(c) Title of appointment: A Spearman’s rho correlation coefficient 
was calculated for the relationship between subjects’ Change in Spiritual Well-
Being scores and the title of the appointment the subjects held prior to going to 
ASF. A strong negative correlation was found: rho (5), -.821, p < .05, indicating a 
relationship exists between the two variables. The direction indicates that the 
higher the ministerial rank (running from first appointment to senior supervising 
pastor) that one held prior to going to ASF the greater the increase in Spiritual 
Well-Being from time 1 (before ASF) to time 2 (at the time of the interview). 
(d) How the cost of ASF was financed: A Spearman’s rho correlation 
coefficient was calculated for the relationship between subjects’ Change in 
Spiritual Well-Being score and how the subjects financed the cost of attending  
ASF. A strong positive correlation was found: rho (12), .716, p < .01, indicating a 
significant relationship exists between the two variables. The direction indicates 
that the greater the likelihood that a subject did not receive funding from the 
subject’s conference or church the greater the subject’s increase in  Spiritual 
Well-Being from time 1 (before ASF) to time 2 (at the time of the interview). 
b. Between spiritually related variables and Change in Well-Being Scores:  
(1) Church Ministerial Change and  
(a) Prior Roman Catholic involvement: A Spearman’s rho correlation  
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coefficient was calculated for the relationship between subjects’ Change in Church 
Ministerial Well-Being score and their degree of prior experience with Roman 
Catholics. A very strong positive correlation was found: rho (4), .939, p < .01, 
indicating a significant relationship exists between the two variables. The direction 
indicates that those subjects who had significant exposure to Roman Catholic 
retreats prior to attending ASF had lower increases in Church Ministerial Well-
Being from time 1 (before ASF) to time 2 (at the time of the interview) than those 
who simply had personal relationships with priests or monks; 
(b) Prior formal spiritual relationship: A Spearman’s rho correlation 
coefficient was calculated for the relationship between subjects’ Change in Church 
Ministerial Well-Being score and subjects’ type of prior formal spiritual 
relationships. A very strong negative correlation was found: rho (3), -.918, p < .05, 
indicating a relationship exists between the two variables. The direction indicates 
that those subjects who had fewer or less directive types of formal spiritual 
relationships prior to attending ASF had greater increases in Church Ministerial 
Well-Being from time 1 (before ASF) to time 2 (at the time of the interview) than 
those who had more directive spiritual relationships.  
(c) Types and intensity of disciplines practiced: A Spearman’s rho 
correlation coefficient was calculated for the relationship between subjects’ Change 
in Church Ministerial Well-Being score and the types and intensity of spiritual 
disciplines they practiced prior to ASF. A moderate positive correlation was found: 
rho (7), .667, p < .05, indicating a relationship exists between the two variables. 
The direction indicates that those subjects who knew of classic spiritual disciplines 
but had no time to practice them or only sporadically practiced them prior to 
attending ASF had greater increases in Church Ministerial Well-Being from time 1 
(before ASF) to time 2 (at the time of the interview) than those who knew of and 
regularly practiced one or more of the classic spiritual disciplines. 
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(2) Spiritual Change and  
(a) Use of disciplines prior to ASF: A Spearman’s rho correlation 
coefficient was calculated for the relationship between subjects’ Change in Spiritual 
Well-Being score and their use of disciplines prior to ASF. A moderate negative 
correlation was found: rho (14), -.541, p < .05, indicating a relationship exists 
between the two variables. The direction indicates that the less frequently one used 
disciplines prior to attending ASF the greater the increase in Spiritual Well-Being 
from time 1 (before ASF) to time 2 (at the time of the interview). 
(b) Sense of God’s presence currently: A Spearman’s rho correlation 
coefficient was calculated for the relationship between subjects’ Change in Spiritual 
Well-Being score and how the subjects reported sensing or feeling God's presence 
in their current ministry. A moderate positive correlation was found: rho (27), .430, 
p < .05, indicating a relationship exists between the two variables. The direction 
indicates that the more clearly one currently felt or sensed God's presence in his or 
her ministry the greater the increase in Spiritual Well-Being from time 1 (before 
ASF) to time 2 (at the time of the interview).  
c. Between intervening variables and Well-Being indices:  
(1) Prior Personal Well-Being and  
(a) Gender: A Spearman’s rho correlation coefficient was calculated 
for the relationship between subjects’ ranking on the Prior Personal Well-Being 
index and the subjects’ gender. A moderate positive correlation was found: rho 
(25), .387, p < .05, indicating a relationship exists between the two variables. 
The direction indicates that the males had higher Personal Well-Being rankings 
prior to ASF.  
(b) Change in marital relationship/family status: A Spearman’s rho 
correlation coefficient was calculated for the relationship between subjects’ 
ranking on the Prior Personal Well-Being index and whether the subjects 
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reported any change in their martial relationship or family status since 
completing ASF. A moderate negative correlation was found: rho (25), -.421, p 
< .05, indicating a relationship exists between the two variables. The direction 
indicates that those persons who had less change in their marital relationship 
(i.e., neither divorced nor gave an indication of current “issues” [e.g., with 
flirtation]) had higher Prior Personal Well-Being rankings. 
(2)  Current Church Ministerial Well-Being and  
(a) Jurisdiction: A Spearman’s rho correlation coefficient was 
calculated for the relationship between subjects’ ranking on the Current Church 
Ministerial Well-Being” Index and subjects’ jurisdiction. A moderate negative 
correlation was found: rho (25), -.471, p < .05, indicating a relationship between 
the two variables. The direction indicates that subjects from the Southeastern 
Jurisdiction had higher Current Church Ministerial Well-Being rankings. 
(b) Years in current appointment: A Spearman’s rho correlation 
coefficient was calculated for the relationship between subjects’ ranking on the 
Current Church Ministerial Well-Being index and the number of years they had 
served in their present appointment. A moderate positive correlation was found: 
rho (25), .404, p < .05, indicating a relationship between the two variables. The 
direction indicates that subjects with the longest tenure in their current 
appointment had higher rankings on the Current Church Ministerial Well-Being 
index than those with short tenures. 
(3) Prior Spiritual Well-Being and 
(a) Jurisdiction: A Spearman’s rho correlation coefficient was 
calculated for the relationship between subjects’ ranking on the Prior Spiritual 
Well-Being index and the subjects’ jurisdiction. A moderate negative correlation 
was found: rho (25), -.426, p < .05, indicating a relationship between the two 
variables. The direction indicates that subjects from the Southeastern Jurisdiction  
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had higher Prior Spiritual Well-Being rankings 
(b) Title of appointment: A Spearman’s rho correlation coefficient 
was calculated for the relationship between subjects’ ranking on the Prior 
Spiritual Well-Being index and the title of the appointment the subject held prior 
to going to ASF. A strong positive correlation was found: rho (5), .769, p < .05, 
indicating a relationship between the two variables. The direction indicates that 
the lower the ministerial rank (running from first appointment to senior 
supervising pastor) that one held prior to going to ASF, the higher their Prior 
Spiritual Well-Being rankings. 
(c) How the cost of ASF was financed: A Spearman’s rho correlation 
coefficient was calculated for the relationship between subjects’ ranking on the 
Prior Spiritual Well-Being index and how the subject financed the cost of 
attending ASF. A strong negative correlation was found: rho (11), -.786, p ≤ 
.001, indicating a very significant relationship between the two variables. The 
direction indicates that the  greater the likelihood that the subject did not receive 
funding from the subject’s conference or church, the lower the subject’s ranking 
on Prior Spiritual Well-Being index. 
d. Between spiritually-related variables and Well-Being indices:  
(1) Current Church Ministerial Well-Being: A Spearman’s rho 
correlation coefficient was calculated for the relationship between subjects’ 
ranking on the Current Church Ministerial Well-Being index and whether the 
subjects currently practiced the spiritual discipline of accountability. A moderate 
positive correlation was found: rho (25), .384, p < .05, indicating a relationship 
between the two variables. The direction indicates that those subjects currently 
practicing the discipline of accountability ranked higher on the Current Church 
Ministerial Well-Being index than those subjects who did not.  
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(2) Prior Spiritual Well-Being and 
(a) Prior Roman Catholic involvement: A Spearman’s rho 
correlation coefficient was calculated for the relationship between subjects’ 
ranking on the Prior Spiritual Well-Being index and their degree of prior 
experience with Roman Catholics. A very strong negative correlation was found: 
rho (2), -1.000 p < .001, indicating a very significant relationship between the 
two variables. The direction indicates that those subjects who had significant 
exposure to Roman Catholic retreats prior to attending ASF ranked higher on the 
Prior Spiritual Well-Being index than those subjects who simply had personal 
relationships with priests or monks. 
(b) Prior formal spiritual relationship: A Spearman’s rho correlation 
coefficient was calculated for the relationship between subjects’ ranking on the 
Prior Spiritual Well-Being index and subjects’ type of prior formal spiritual 
relationships. A strong positive correlation was found: rho (3), .918, p < .05, 
indicating a relationship between the two variables. The direction indicates that 
those subjects who had greater or more directive types of spiritual relationships 
ranked higher on the Prior Spiritual Well-Being index. 
(c) Use of disciplines prior to ASF: A Spearman’s rho correlation 
coefficient was calculated for the relationship between subjects’ ranking on the 
Prior Spiritual Well-Being index and subjects’ use of disciplines prior to 
attending ASF. A moderate positive correlation was found: with rho (12), .609, p 
< .05, indicating a relationship between the two variables. The direction indicates 
that the more frequently a subject used disciplines prior to attending ASF, the 
higher the subject’s Prior Spiritual Well-Being ranking. 
e. Between ASF impact on Well-Being indices and other variables: 
(1) ASF impact on Spiritual Well-Being and Sense of God's presence 
currently:  A Spearman’s rho correlation coefficient was calculated for the 
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relationship between the subjects’ affirmation that ASF played a role in the 
change recorded on the Spiritual Well-Being index and how the subjects sensed 
or felt God’s presence in their ministry. A moderate positive correlation was 
found: rho (23), .501, p < .05, indicating a relationship between the two 
variables. The direction indicates that the more clearly one felt or sensed God's 
presence in one’s ministry, the more one believed ASF played a role in the 
change in one’s ranking on the Spiritual Well-Being index. 
(2) ASF impact on Church Ministerial Well-Being and ASF impact upon 
homiletics: A Spearman’s rho correlation coefficient was calculated for the 
relationship between the subjects’ affirmation that ASF played a role in the 
change recorded on the Church Ministerial Well-Being index and the subjects’ 
affirmation that ASF played a role in their reported change in sermon 
preparation, delivery, content or style. A moderate positive correlation was 
found: rho (24), .435, p < .05, indicating a relationship between the two 
variables. The direction indicates that subjects who report a homiletic change 
and a corresponding impact of their ASF experience upon such change also 
tended to report that ASF played a role in the change in their Church Ministerial 
Well-Being index. 
f. Between demographic, personal or ministerial variables and the Practice of 
  Disciplines: 
(1) Number of disciplines practiced prior to ASF: A Spearman’s rho 
correlation coefficient was calculated for the relationship between the number of 
disciplines practiced prior to ASF and the subjects’ theological viewpoint.  A 
strong positive correlation was found: rho (6), .876, p < .01, indicating a 
significant relationship between the two variables. The direction indicates that 
the more likely the subject had a liberal theological viewpoint the more 
disciplines he or she practiced before attending ASF. 
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(2) Number of disciplines practiced currently and 
(a) Number of years spent in specialized ministry: A Spearman’s rho 
correlation coefficient was calculated for the relationship between the number of 
disciplines practiced currently and the number of years the subjects spent in 
specialized ministry. A strong negative correlation was found: rho (7), -.714, p < 
.05, indicating a relationship between the two variables. The direction indicates 
that the fewer years the subject had in specialized ministry, the more disciplines 
the subject currently practices. 
(b) Theological viewpoint: A Spearman’s rho correlation coefficient 
was calculated for the relationship between the number of disciplines practiced 
currently and the subjects’ theological viewpoint. A moderate positive 
correlation was found: rho (9), .646, p < .05, indicating a relationship between 
the two variables. The direction indicates that the more likely the subject had 
liberal theological viewpoints the more disciplines he or she currently practices. 
g. Between Spiritually-related variables and the number of disciplines currently  
   practiced: 
(1) Subsequent ASF involvement: A Spearman’s rho correlation 
coefficient was calculated for the relationship between the number of disciplines 
practiced currently and the subjects’ subsequent involvement in ASF programs. 
A moderate positive correlation was found: rho (22), .436, p < .05, indicating a 
relationship between the two variables. The direction indicates that the greater 
the subject’s subsequent involvement with ASF programs, the more disciplines 
he or she currently practices.  
(2) Subsequent receipt of spiritual direction: A Spearman’s rho  
correlation coefficient was calculated for the relationship between the number of 
disciplines practiced currently and whether the subjects received spiritual 
direction since completing ASF. A moderate negative correlation was found: rho 
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(22), -.476, p < .05, indicating a relationship between the two variables. The 
direction indicates that the more likely that the subject received spiritual 
direction since completing ASF, the more disciplines her or she currently 
practices. 
(3) Spiritual Response Combination score: A Spearman’s rho correlation 
coefficient was calculated for the relationship between the number of disciplines 
practiced currently and the subject’s Spiritual Response Combination score. A 
moderate positive correlation was found: rho (22), .411, p < .05, indicating a 
relationship between the two variables. The direction indicates that the more 
disciples a subject currently practices, the higher the subject’s ranking on the 
Spiritual Response Combination score (which is equivalent to saying that: the 
more disciplines a subject currently practices, the more a subject was prone to 
using of spiritual reasoning in solving ministerial dilemmas). 
h. Between certain variables and change in the practice of spiritual disciplines: 
(1) Personal variables: A Spearman’s rho correlation coefficient was 
calculated for the relationship between change in the number of spiritual 
disciplines the subjects practiced and how the cost of ASF was financed. A 
strong positive correlation was found: rho (11), .832, p < .001, indicating a very 
significant relationship between the two variables. The direction indicates the 
greater the likelihood that a subject did not receive funding from the subject’s 
conference or local church, the greater the change in practice of spiritual 
disciplines from time 1 (before ASF) to time 2 (at the time of the interview). 
(2) Spiritually-related variables:  
(a) Incorporation of ASF into district/conference ministries: A 
Spearman’s rho correlation coefficient was calculated for the relationship 
between change in the number of spiritual disciplines the subjects practiced and 
whether the subjects were able to somehow incorporate their ASF experience  
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into their District or Conference ministries. A moderate positive correlation was 
found: rho (21), .416, p < .05, indicating a relationship between the two 
variables. The direction indicates the greater the likelihood that a subject was 
able to somehow incorporate what they gleaned from their ASF experience into 
their District or conference ministries, the greater the change in practice of 
spiritual disciplines from time 1 (before ASF) to time 2 (at the time of the 
interview). 
(b) Experience with previous spiritual programs: A Spearman’s rho 
correlation coefficient was calculated for the relationship between change in the 
number of spiritual disciplines the subjects practiced and the subjects’ view or 
opinion of previous spiritual programs attended prior to ASF. A moderate 
positive correlation was found: rho (15), .505, p < .05, indicating a relationship 
between the two variables. The direction indicates the lower the opinion a 
subject had of prior spiritual programs vis-à-vis ASF, the greater the change in 
practice of spiritual disciplines from time 1 (before ASF) to time 2 (at the time of 
the interview). 
(c) Subsequent ASF involvement: A Spearman’s rho correlation 
coefficient was calculated for the relationship between change in the number of 
spiritual disciplines the subjects practiced and the subjects’ subsequent 
involvement in ASF programs. A moderate positive correlation was found: rho 
(24), .422, p < .05, indicating a relationship between the two variables. The 
direction indicates the greater the likelihood of a subject’s subsequent 
involvement with ASF programs, the greater the change in practice of spiritual 
disciplines from time 1 (before ASF) to time 2 (at the time of the interview). 
(d) ASF as a help for burnout: A Spearman’s rho correlation 
coefficient was calculated for the relationship between change in the number of 
spiritual disciplines the subjects practiced and the subjects’ opinion of whether 
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ASF could help with burnout. A moderate positive correlation was found: rho 
(24), .518, p < .01, indicating a significant relationship between the two 
variables. The direction indicates the higher the subject’s opinion of ASF as a 
help with burnout, the greater the change in practice of spiritual disciplines from 
time 1 (before ASF) to time 2 (at the time of the interview). 
(e) Prior Spiritual Well-Being index: A Spearman’s rho correlation 
coefficient was calculated for the relationship between change in the number of 
spiritual disciplines the subjects practiced and the subjects’ ranking on the Prior 
Spiritual Well-Being index. A moderate negative correlation was found: rho 
(21), -.414, p < .05, indicating a relationship between the two variables. The 
direction indicates the higher the subject’s ranking on the Prior Spiritual Well-
Being index, the lesser the change in practice of spiritual disciplines from time 1 
(before ASF) to time 2 (at the time of the interview). 
(f) Current Spiritual Well-Being index: A Spearman’s rho 
correlation coefficient was calculated for the relationship between change in the 
number of spiritual disciplines the subjects practiced and the subjects’ ranking 
on the Current Spiritual Well-Being index. A moderate positive correlation was 
found: rho (22), .515, p ≤ .01, indicating a significant relationship between the 
two variables. The direction indicates the higher the subject’s ranking on the 
Current Spiritual Well-Being index, the greater the change in practice of spiritual 
disciplines from time 1 (before ASF) to time 2 (at the time of the interview). 
(g) Change in Spiritual Well-Being score: A Spearman’s rho 
correlation coefficient was calculated for the relationship between change in the 
number of spiritual disciplines the subjects practiced and the change in the 
subjects’ Spiritual Well-Being score. A moderate positive correlation was found: 
rho (24), .495, p ≤ .01, indicating a significant relationship between the two 
variables. The direction indicates the greater the change in the subject’s Spiritual 
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Well-Being score from time 1 (before ASF) to time 2 (at the time of the 
interview), the greater the change in practice of spiritual disciplines from time 1 
(before ASF) to time 2 (at the time of the interview). 
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4. Computer schematics of statistically signi fi cant Spearman's rho 
Correlation tests, as found: 
a. Between intervening var iables and change in Well-Being Scores 
Change in 
Church 
Ministerial 
Well-Being 
Score Gender 
Spearman's rho Change in Church Correlation Coefficient 1.000 .448' 
Ministerial Sig. (2-tailed) .013 
Well-Being Score N 30 30 
Gender Correlation Coefficient 
.448' 1.000 
Sig. (2-tailed) .013 
N 30 30 
. 
. Correlation IS significant at the 0.05 level (2-lalled). 
Change in 
Personal 
Well-Being Academy 
Score Attended 
Spearman's rho Change in Personal Correlation Coefficient 1.000 -.471" 
Well-Being Score Sig. (2-tailed) .009 
N 30 30 
Academy Attended Correlation Coefficient 
-.471' 1.000 
Sig. (2-lailed) .009 
N 30 30 
.. 
. Correlation IS slgmficant at the 0.01 level (2-talled). 
Change in 
Spiritual 
Well-Being 
Age Score 
Spearman's rho Change in Spiritual Correlation Coefficient 1.000 .495" 
Well-Being Score Sig . (2-tailed) 
.005 
N 30 30 
Age Correlation Coefficient .495' 1.000 
Sig. (2-lailed) 
.005 
N 30 30 
.. 
. Correlation IS significant at the 0.01 level (2-talled). 
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Change in 
Spiritual 
Well-Being Theological 
Score Viewpoint 
Spearman's rho Change In Spiritual Correlation Coefficient 1.000 .586 ' 
Well-Being Score 5ig . (2-lailed) .035 
N 30 13 
Theological Viewpoint Correlation Coefficient .586' 1.000 
5ig . (2-lailed) .035 
N 13 13 
, 
. Correlation IS significant at the 0.05 level (2-lalled). 
Change in 
Spiritual Title of 
Well-Being ApPointment 
Score Prior to ASF 
Spearman's rho Change in Spiritual Correlation Coefficient 1.000 -.821' 
Well-Being Score 5ig . (2-tailed) .023 
N 30 7 
Tille of ApPointment Correlation Coefficient -.821' 1.000 
Prior to ASF 8ig . (2-tailed) .023 
N 7 7 
, 
. Correlation IS significant at the 0.05 level (2-talled). 
Changern 
Spiritual How the Cost 
Well-Being of ASF Was 
Score Financed 
Spearman's rho Change in Spiritual Correlation Coefficient 1.000 .716·' 
Well·Being Score Sig. (2·tailed) .004 
N 30 14 
How the Cost of Correlation Coefficient .716" 1.000 
ASF Was Financed Slg. (2-tailed) .004 
N 14 14 
, . 
. Correlation IS slgmficant at the 0.01 level (2-talled). 
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Change in Types and 
Church Intensity of 
Ministerial Disciplines 
Well-Being Practiced 
Score Prior to ASF 
Spearman's rho Change in Church Correlation Coefficient 1.000 .667" 
Ministerial Well-Being gig . (2-tailed) .050 
Score N 30 9 
Types and Intensity of Correlation Coefficient .667" 1.000 
Disciplines Practiced 5ig . (2-laited) 
.050 Prior to ASF 
N 9 9 
· · Correlation IS significant al the 0.05 level (2-talled). 
Change in 
Spiritual Useef 
Well-Being Disciplines 
Score Prior to ASF 
Spearman's rho Change in Spiritual Correlation Coefficient 1.000 -.541' 
Well-Being Score 5ig. (2-tailed) .030 
N 30 16 
Use of Disciplines Correlation Coefficient -.54 1' 1.000 
Prior to ASF 5ig. (2-tailed) .030 
N 16 16 
· · Correlation IS slgmficant at the 0.05 level (2-taUed). 
Change in Sense of 
Spiritual God's 
Well·Being Presence 
Score Currently 
Spearman's rho Change in Spiritual Correlation Coefficient 1.000- .430' 
Well·Being Score Sig. (2·tailed) .020 
N 30 29 
Sense of God's Correlation Coefficient 
.430' 1.000 
Presence Currentty Sig. (2·tailed) 
.020 
N 29 29 
· · Correlation IS slgmficant at the 0.05 level (2·talled). 
  
 
  
 
 
 
  
 
 
 
 
 
  
 
 
 
 
  
 
  
 
 
 
  
 
 
 
 
  
 
 
 
 
 
  
 
 
 
 
 
Spearman's rho 
f . Between demographic, personal or ministeria l var iables 
and the practice of disciplines 
Number of 
Spiritual 
Disciplines 
Practiced 
Prior to ASF 
Number of Spiritual Correlation Coefficient 1.000 
Disciplines Practiced gig. (2·la llOO) 
Prior to ASF N 16 
Theological Viewpoint Correlation Coefficient .876' 
5ig. (2-lailed) .004 
N 8 
.. 
. Correlation IS significant at the 0.01 level (2-talled). 
Number of 
Spiritual 
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Theological 
ViewpOint 
.87S' · 
.004 
8 
1.000 
13 
Disciplines Total Years in 
Practiced Specialized 
Currently Ministry 
Spearman's rho Number of Spiritual Correlation Coefficient 1.000 -.714' 
Disciplines Practiced 5ig. (2-tailed) .031 
Currenlly N 24 9 
Total Years In Correlation Coefficient -.714' 1.000 
Specialized Ministry gig. (2-tailed) .031 
N 9 11 
. 
. Correlation IS significant at the 0.05 level (2·talled). 
Number of 
Spiritual 
Disciplines 
Practiced Theological 
Currently ViewpOint 
Spearman's rho Number of Spiritual Correlation Coefficient 1.000 .646' 
Disciplines Practiced Sig . (2·tailed) .032 CurrenUy N 24 11 
Theological Viewpoint Correlation Coefficient .646' 1.000 
Sig. (2·tailed) .032 
N 11 13 
. 
. Correlation IS Significant at the 0.05 level (2·talled). 
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g. Between spiritually related va riables and the number of disciplines currently 
Practiced 
Number of 
Spiritual 
Disciplines Subsequent 
Practiced Involvement in 
Currently ASF P~OQ-rams 
Spearman's rho Number of Spiritual Correlation Coefficient 1.000 .436' 
Disciplines Practiced 5ig. (Nailed) .033 
Currently N 24 24 
Subsequent Involvement Correlation Coefficient .436' 1.000 
in ASF Programs Sig. (2-lailed) .033 
N 24 30 
. 
. Correlation Is Significant at the 0.05 level (2-lalled) . 
Number of 
Spiritual Subsequent 
Disciplines Receipt of 
Practiced Spiritual 
CurrenUv Direction 
Spearman's rho Number of Spiritual Correlation Coefficient 1.000 -.476' 
Disciplines Practiced $Ig. (2-tailed) .019 
Currently N 24 24 
Subsequent Receipt Correlation Coefficient -,476' 1.000 
of Spiritual Direction Sig. (2-tal1ed) .019 
N 24 30 
' . CorrelatIon IS Significant at the 0.05 level (2-talled). 
Number of 
Spiritual Spiritual 
Disciplines Response 
practi: Combination 
Curren Score 
Spearman's rho Number of Spiritual Correlation Coefficient 1.000 .411" 
Disdplines Practiced Sig. (2-talled) .046 
Currently N 24 24 
Spiritual Response Correlation Coeffident .411· 1.000 
Combination Score Sig. (2-tailed) .046 
N 24 30 
. CorrelaUon IS sIgnificant at the 0.05 level (2-talled). 
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h. Between certain va riables and change in the practice or disciplines 
Change in 
Number of 
Spiritual How the Cost 
Disciplines of ASF Was 
Practiced Financed 
Spearman's rho Change In Number of Correlation Coefficient 1.000 .832" 
Spiritual Disciplines 5ig. (2-tailed) .000 
PracticeO N 26 13 
How the Cost of ASF Correlation Coefficient .832' 1.000 
Was financed 5ig. (2-lailed) .000 
N 13 14 
.. 
. CorrelatIon IS slgmficant at the 0.01 level (2-talled) . 
Change in Incorporation 
Number of of ASF into 
Spiritual District! 
Disciplines Conference 
Practiced Ministries 
Spearman's rho Change In Number of Correlation Coefficient 1.000 .416' 
Spiritual Disciplines Sig. (2-tailed) .049 
Practiced N 26 23 
Incorporation of ASF inlo Correlation Coefficient .416' 1.000 
District/Conference 5ig. (2-laited) 
.049 Ministries 
N 23 27 
. 
. CorrelaUon IS slgmficant at the 0 .05 level (2-talled). 
Change in 
Number of Experience 
Spiritual with Previous 
Disciplines Spirituat 
Practiced P-roorams 
Spearman's rho Change in Number of Correlation Coefficient 1.000 .505' 
Spiritual Disciplines Sig. (2-tailed) .039 
Practiced N 26 17 
Experience with Previous Correlation Coefficient .505' 1.000 
Spiritual Programs 5ig. (2-tailed) .039 
N 17 ,. 
. 
. CorrelatJon IS Significant at the 0.05 level (2-talled). 
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Change in 
Number of 
Spiritual Subsequent 
Disciplines Involvement in 
Practiced ASF P-roo-rams 
Spearman's rho Change in Number of Correlation Coefficient 1.000 .422' 
Spiritual Disciplines 8ig . (2-lailed) 
.032 
Practiced N 26 26 
Subsequent Involvement Correlation Coefficient 
.422' 1.000 
in ASF Programs Sig. (2-laiIOO) 
.032 
N 26 30 
. Correlation Is significant at the 0.05 level (2-talled). 
Change in 
Number of 
Spiritual 
Disciplines ASF as a Help 
Practiced for Burnout 
Speannan's rho Change in Number of Correlation Coefficient 1.000 .518" 
Spiritual Disciplines 8ig . (2-tailed) 
.007 
Practiced N 26 26 
ASF as a Help for Burnout Correlation Coefficient .518' 1.000 
8ig. (2-lailed) 
.007 
N 26 30 
.. 
. Correlation IS Slgmficant at the 0.01 level (2-t31Ied). 
Change in 
Number of 
Spiritual Prior Spiritual 
Disciplines Well-Being 
Practiced Index 
Spearman's rho Change in Number of Correlation Coefficient 1.000 -.414· 
Spiritual Disciplines Sig. (2-lailed) 
.049 Practiced N 26 23 
Prior Spiritual Correlation Coefficient -.414· 1.000 
Well-Being Index Sig. (2-tailed) 
.049 
N 23 27 
. 
. Correlation IS significant at the 0.05 level (2-talled). 
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Change in 
Number of Current 
Spiritual Spiritual 
Disciplines Well-Being 
Practiced Index 
Spearman's rho Change in Number of Correlation Coefficient 1.000 .515" 
Spiritual Disciplines Sig . (2-tailed) .010 
Practiced N 26 24 
Current Spiritual Correlation Coefficient .515' 1.000 
Well-Being Index Sig . (2-lailed) 
.010 
N 24 28 
.. 
. Correlation IS significant at the 0.01 level (2-lalled). 
Change in 
Number of Change in 
Spiritual Spiritual 
Disciplines Well-Being 
Practiced Score 
Spearman's rho Change in Number of Correlation Coefficient 1.000 .495' 
Spiritual Disciplines Sig . (2-tailed) 
.010 
Practiced N 26 26 
Change in Spiritual Correlation Coefficient .495' 1.000 
Well-Being Score Sig . (2-tailed) 
.010 
N 26 30 
. 
. Correlation IS slgmficant at the 0.05 level (2-talled). 
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APPENDIX T 
Final Additional Comments of Interviewees  
After that final formal question, I made the closing comment, “That’s all the 
questions I have; Is there anything you wish to add.” Here, outside the parameters of this 
projects, the negatives seemed to pour out of the subjects. With the exception of two 
responses (“because of the Academy I can laugh again” and “I had a true mystical 
experience and it turned coal into a diamond for Jesus”), the responses tended to be 
negative. 
Four respondents noted the dysfunctionality of their covenant groups and how it 
caused them grief when the team did not intervene. One noted, “My covenant group had 
two DS’s and one from the Board of Global Ministries. They killed any true discussion 
by name dropping and out-doing everyone else—so that all was left on the surface and 
we never went deep. Not surprisingly, so as to show how political the UMC and the 
Academy is, it was from those persons that they picked the next [leadership] team 
members.  What about what Jesus said: ‘he who would lead must be servant of all’—not 
at the Academy. No. No, the Academy doesn't even allow the speakers to refer to God as 
Father. Now that, that is really offensive to me. They left John Wesley out of the 
curriculum. How can the UMC have any presentation of true spiritual formation without 
Wesley; you know it can't. Oh, how the UMC so desperately needs a place for pastors to 
go to come to an understanding of true Wesleyan spirituality. It's so difficult to glean it 
here and there—scattered as it is. No, the Academy did not and, from what I hear, is still 
not providing that place.”  
Three other respondents noted their strong opinion that ASF had a clear anti-
evangelical streak. One of these said, “While recommendable, the Academy has a clear 
anti-evangelical streak; it’s ecumenical and embracing of liberals, feminists, Catholic, 
Orthodox, skeptics, and borderline heretics, but it has no room for evangelicals. There is 
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a desert on any outreach to evangelical presenters except for one or two who usually 
come the first week before the politically correct agenda sets in. There is a greater desert 
to our evangelical mandate as pastors to preach salvation and encourage conversions. Oh, 
there is a lot on missions, but barely a word on offering the gospel. The only place some 
evangelical spirit was allowed was in the worship—with a few praise choruses and some 
testimonies by the lay preachers. To acknowledge this is painful.”  
Another said, “I was disappointed; it was too politically correct. It left Wesley 
and Wesleyan Holiness out of the curriculum and it left out any word about winning 
souls for Jesus.” Yet another said, “I would never send a seeker or a young person to the 
Academy. It’s like a cult: indoctrinating the spiritually unaware into self-selected leaders 
who long to be Roman Catholic without being celibate. Several people were sleeping 
around with the fellow participants and violating their marriage vows while claiming 
before all of us that they were super spiritual.” Two others noted that they had problems 
with the way team members seemed to be recruiting future team members and how some 
seemed to have their way paid. One respondent said, “While the Academy is 
recommendable, it has severe weaknesses: it chooses pets and has an inner circle, and the 
team members especially act arrogantly as if they already had their wings.” Another said, 
“Sadly, the top brass chooses an elite to develop, but that elite are those who play 
politics. They won’t accept just anyone—I doubt that Jesus or John Wesley would be the 
type to get inside that ring. All this troubled me; it caused an amount of hostility at the 
hypocrisy. I said let them play their silly game—but I came to somehow feel unworthy. I 
longed to be considered worthy; it hurt me—that's why I never joined the Order of the 
Mantle. They’re just continuing the ‘I'm more spiritual than you’ game and drawing 
others down into it; it’s sad.”  
Two persons indicated their concern about the future direction of Upper Room 
Ministries. One gave the following comment: “The Academy now has a danger of falling 
into the same corporate-based model that is solely concerned with selling products that 
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has come to permeate the rest of the Upper Room Ministries since it came under the 
grasp of Steven Bryant.” Another expressed their deep concern about the future of ASF: 
“The Academy has the potential to lead toward becoming an elitism of upper-middle-
class folks (primarily white women) who have the money and the time to explore 
fashionable spirituality that is devoid of the cross and serious discipline.” Another from 
the other wing of the church asserted that the Academy “doesn't speak to Afro-American 
or Native American spiritual experiences.” One respondent was troubled about 
hypocrisy: “My Academy experience was very troubling and hypocritical. For example, 
they had a nutritionist there trying to help us understand diet and then comes the pig-out 
meal at the Unstable. Then one of the honchos disappeared after two to three session. It 
seems he had been discovered having an adulterous affair after presenting himself before 
us as a model of all things spiritual—they tried to hush this up. Then there was the 
Nashville group’s inner circle (Danny, Claude, and Bert) grooming their golden children, 
who in turn play it up to get chosen. When I was sick and they did not call or visit me, 
they let me down, so much for a community of caring.” 
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